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AN APPRECIATION - I 

My dear spiritual friends, more especially those of Sri 
Vaishnavism, I am extremely happy to write a few lines on "Sri 
Vishnuchitteeya of Sri Vishnu Chitta - A Study” of Smt. S.T. 
Ranganayaki, who was a Research Scholar of Department of 
Vaishnavism, University of Madras. She did her Research un¬ 
der the supervision of Dr. M. Narasimhacharya, Professor and 
Head of Vaishnavism Department of University of Madras. At 
the outset itself, I should say that it is simply a wonderful project, 
subject wise First and Foremost one and un dealt previously by 
any other scholar. For preparing her Thesis for Ph.D. degree, 
under effective supervision of Dr. Narasimhacharya, she came 
here to our Vanamamalai. 

There was dire necessity for her to get the book Sri 
Vishnupurana with the commentary of Sri Vishnucitta, who is 
very famous by the name in Tamil Engal Azhvan. I affection¬ 
ately allowed her to search for the book in the cupboard of our 
Saraswati-shala, the library. She could find out the book Sri 
Vishnu Purana with the commentaries of Vishnuchitteeya and 
Sridhareeya, within ten minutes! Both of us were very much 
surprised and she took it as an auspicious augury to select this 
subject, as she very much wished. Really it indicated that Smt. 
Ranganayaki will certainly select this subject for her Ph.D. the¬ 
sis and accomplish this rare research work most successfully, 
by the graceof Divya Dampati/ Divya Mithuna. This built up 
great confidence and interest to do the research and submit her 
Thesis. 

She has done the job so effectively and beautifully and has 
become Doctor of Philosophy very creditably. The Vishnu 
Purana of Sage Parasara, the fatherof Vedavyasa Maharshi, 
comes under the category of Satvika Puranas. This is consid- 



ered as Adi Purana among eighteen Puranas. The Vishnu Purana 
is called as ‘Purana Ratna as it is hailed thus by Sri 
Yamunacharya, the AJavandar in his Stotraratna. 

grm t rT qPtaim qrmwii’ 

is Alavandar’s Slokamsa. 

Veda Vyasa, the author sage of Brahma Sutra also receives 

special credit, as the son of great sage Parasara. 

RWtTc*^ 

$cbdld\ ddtfHfwPT*Tn” 

Yamunacharya’s great gratefulness towards the Sage 
Parasara, the author of Sri Vishnu Purana and its revelation 
through ansFTjfagsr in his ^uqviCK could give us 
our Emberumanar, as and and 

through him Sri Parasarabhatta, an unparalleled to our 

Acharya Parampara. Similarly Sri Vishnu Chitta, the commen¬ 
tator of Sri Vishnu Purana was receipient of efPm^cbit 
H Tel'S - qft^pf 3FJW and received the pet name 

from him directly Engalazhvan, by which only all Sri Vaishnava 
People identify him. 

My dear spiritual friends, Smt. Ranganayaki having chosen 
the rare subject for her research thesis has written her Thesis in 
such a nice manner, which is really praise-worthy. She has very 
appropriately taken quotation: from very great works of our 
Mahacharyas - Sri Bhasya, Siddhitraya, Agamapramanya, vari¬ 
ous Stotras etc. The arrangements of subject points, their grada¬ 
tion, expression of all important points in fluent and simple lan¬ 
guage are very hail-able. The first chapter ‘Introduction’ con¬ 
tains quint-essence of our fsrfwrtcT erftrrg-q-pr, 

i This becomes great motivation to go further 
to go through fully her worthy Thesis with rapt attention and 



interest. Here lies the success of her Thesis - “Vishnuchiteeya 
of Vishnuchitta - A Study”. 

Dear Atmabandhus, Now she wishes to publish her Thesis, 
as a book, which I personally consider very much necessary. 
This publication will certainly prove itself very useful and thought • 
provoking factor to all the people of our Sri Vaishnava 
Sampradhaya and all our scholars too. I whole-heartedly wish 
the publication a grand success and Smt. Ranganayaki a long, 
healthy and prosperous like. 

Auspicious day of ‘Theertha 
Uttsava’ of Sri Manavala 
Mamunigal 

Sri Vanamamalai Mutt 

Sri Kaliyan Vanamamalai Ramanuja Jeeyar Swamin. 




An Appreciation - II 


It gives me immense pleasure to go through this valuable 
treatise 1l on Sri Visnu purSsxa and Sri Vi$nucitt\ya ” of Dr S.T. 
Ranganayaki and make a note of Appreciation of the same. To 
cite a few important places of interest:' 

The entire comos with the various orders of being from a 
blade of grass to the creator Brahma is but a drop in the ocean of 
the limitless glory of Visnu. The whole universe is but a frag¬ 
ment of Ilis infinite Being. 

He, along with Lak§ml, as Srimannarayana is the goal, Upeya, 
for mumksus; and eternal service to the Divine Couple in 
Paramapada, is the highest aspiration (paramapurusartha) of the 
finite self. 

In no other religious philosophy does Sri occupy such an 
important and supreme position, either equally with or second 
only to Narayana as in Ramanuja’s. There are two different sets 

of views about the Svarupa and status of Laksmi: Whether She 
is anu or Vibhu, whether she can carry out the jagadvyapara, 
whether she can grant moksa, whether she is by nature subser¬ 
vient to Visnu and the like. These points are being debated even 
today. But what matters is that She is there for us, at all times. 

Describing the last stage of Khandikya’s, life, the sage de¬ 
scribes how he went to the forest with his thoughts fixed on 
Govinda. There, with one pointed concentration on Him, and 
practising yama, niyama etc., he attained laya in Visnu, the pure 
Brahman. Visqucitta here describes atyantika laya 
(V.C.VI.7.104), and gives a detailed account. 

Laya stands for ultimate destruction of name, form and ac¬ 
tivities. This has been mentioned so in passages like “Even as 



rivers merge in the ocean, losing their name and form”; “Shak¬ 
ing off sin as a horse would shake off the hairs”; “the knot of the 
heart is loosened”; “taintless, he attains utmost similarity twilh 
the Lord) etc. Laya is not identity in essence, as is demonstrated 
in the nitya, naimittika and prakrta layas. If that is so, the Lord 
will have defects like partiality and cruelty. The jivas also will 
have the defects called “acquiring results of actions which they 
have not performed”, and “destruction of the results of works 
already done”. Absence of association with a body again is the 
special feature of Atyantika laya”.' 

An attempt has thus been made to present the concepts Tattva, 
Hita and Purusartha in this chapter, drawing material from the 
commentary of Visqucitta. It has also been noticed that some of 
the ideas are adumbrated in the Sri Bhasya of Ramanuja. 

Thus I deem it a great privilege to conclude that it would be 
of unblemished value to cherish this volume of Sri Ehgajalvan 
in the present form. I would like to compliment the author for 
achieving many laurels in the field of Vaishnavism. 


Dr. V.K.S.N. RAGHAVAN 
Professor & Head 
Department of Vaishnavism 
University of Madras 
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Foreword 

I have immense delight in writing this foreword to the book, 
"Sri Visnucittlya of Sri Visnucitta" written by Dr. S.T. 
Ranganayaki for which she was awarded the Degree of Doctor 
of Philosophy in Vaishnavism, by the Universityof Madras, in 
2000. 

'Vi$iiucittlya' is the name of the commentary on the 
Vi$Qupurai?a, written by Engajajvan known in Sanskrit as 
Visnucitta. He should not be confused with Periyajvar, who was 
also known as Visnucitta. The VisnupurSna occupies a special 
place in the Srivai§nava literary tradition, composed by Sage 
Parasara (Vyasa’s father), it brings out the basic concepts of the 
Srivaisnava school of thought, in unmistakable terms. It has ex¬ 
plained the concept of Tattvatraya (ie., Cit, Acit and Isvara), the 
inherent nature of these three constituents, the nature of enjoy¬ 
ment (i.e., experience of the Karma by the sentient beings), the 
nature of liberation, the means there of and the like. No other 
pur an a has dealt with the topics in such an emphatic and au¬ 
thoritative way. For this reason, it has been reverentially re¬ 
ferred to by Yamuna as Puranaratna. The commentator 
Efigalalvan was a direct disciple of Sri Ramanuja. He was the 
preceptor of Nadadur Ammal (also known as Vatsya 
Varadacarya).' His commentary as is shown in several places in 
the present publication, reveals the profound influence of Sri 
Ramanuja's Sribh&sya on it. , ; 

I am glad that this commentary on the Puranaratna is taken 
up for a detailed study by my §i$yaratna , Smt. S.T. Ranganayaki. 
She has done a commendable job, setting a trend for the succes¬ 
sive line of scholars to follow and emulate. 

Dr. Ranganayaki has a superb command of English. Her 
knowledge of Sanskrit language and acquaintance with die Sri - 



vaisnava tradition are of a very high order. These qualifications 
have made her the right person to handle the present work with 
a rare gift of skill and devotion. 

It has been, the trend of late, among scholars to take up top¬ 
ics for research without proper background. What I mean by 
background is "traditional knowledge." Scholarship sans tradi¬ 
tion is a ship drifting with no direction. Generations of scholars 
following such works will surely miss their goal. In giving Dr. 
Ranganayaki, the 'Visnucittlya' for study, I thought I was doing 
the right thing. And I am proved right. She has the required 
knowledge of the text and backing of a strong tradition. 1 am 
happy that the outcome is a paragon of perfection. 

The study has come out in bold colours. Several details about 
the commentator have been presented by Dr. Ranganayaki, with 
accuracy and perfection. Otherwise these would have remained 
a closed book for many. In the Srivaisnava circles, there are 
several authors and teachers before and after Ramanuja who are 
not so popularly known. Sri Visnucitta (Ehgajalvan) is one such 
writer. The present author. Dr. Ranganayaki deserves our com¬ 
pliments and congratulations for the splendid work she has done 
by bringing to light, the Visnucittlya. It is now open to the gen¬ 
erations of researchers to probe this work and derive benefits 
for further studies and researches. 

I wish Dr. Ranganayaki good health and many more 
years of fruitful service for the cause of Srivaisnava tradition. 


Dr. M. Narasimhachary 



PREFACE 


An attempt has been made in the follwing pages, to present a 
study of the “Yispucittiya'*- a commentary in Sanskrit on the 
“Sri Vi$nu Purina” of Sage ParaSara, by Sri Vijnucitta, a direct 
disciple of the great Acarya, Sri Ramanuja. The aim of the 
endeavour has been to highlight the way the author has suc¬ 
ceeded in establishing the cardinal tenets of Vi§i$tadvaitic 
Srivaisnavism, as expounded by Sri Ramanuja himself, and his 
predecessors. After dealing with topics like the Life and Works 
of Sri Visnucitta (EAgalilvin) a brief account of sage Parasara 
and a summary of the six Atfrias of the Visnupurana, etc., this 
study is concerned mainly with the exposition of such pivotal 
topics as the Tattvatraya; the establishment of the Paratattva as 
Narayana; His being the repository of all auspicious attributes; 
His being the personal, loving, caring Godhead along with His 
Consort Sri, for His devotees; the means of liberation viz., Bhakti 
and Prapatti; the concept of Vaikuntha or Paramapada, where 
the Divine Couple is attended and served by liberated and ever- 
liberated souls and the untenability of several concepts of other 
schools of thought, mainly Advaita. These topics have been ar¬ 
ranged in the form of five chapters in this Thesis. 

The Visnu Purana has been and is still held in high esteem 
by Acaryas of all schools of thought and especially so by those 
of Visistadvaita, as is evident by their profuse use of the sage’s 
sayings to buttress their interpretations. It has been equated 
with the Veda itself. Hence, the Visnucittlya assumes great 
importance in this tradition. 

So tar, no attempt has been made by scholars to study the 
Visnucittlya from the traditional point of view. And hence this 
has been a long-felt desideratum. ,. 



When my revered Professor and Guide proposed this topic 
for study for my doctoral thesis. I was elated and at the same 
time rather doubtful about my own capabilities in this direction. 
While I was still debating whether I would be wise in attempt¬ 
ing such an arduous ta&, 1 bftd the great good fortune to be in 
Nartguneri and httife audience With His Holiness Srimad 
Paramahamsa VanaitlSmAlai Kaliyan Ramanuja Jiyar Svamin. 

The present Head of the Sri Vinam&malai Math - of which 
I am a disciple, when told that I was considering this topic for 
a thesis, His Holiness threw open his library and graciously lent 
me a rare copy of a 1910 edition of the Purapa with both the 
commentaries of Sri Vi$nucitta and Sri Sridharasvamin, with 
His blessings, saying “There, your topic has been decided for 
you. Go ahead and do it.” With such “anugrahabhasana” from 
my Acarya, I was encouraged to attempt the task. I am deeply 
grateful to His Holiness for His encouragement and blessings. 

Now it is my pleasant privilege to record my heart-felt 
gratitude and thanks to all the people who have helped me in 
this project I have taken up. First, I would like to thank the 
authorities of the University of Madras, for allowing me to enrol 
as a student of the Department of Vaijnavism, as a full-time 
research scholar. 

I find no adequate words to express my sense of deep 
reverence and gratitude to my professor and guide, 
Dr.M.Narasimhachary, for accepting me as his student for re¬ 
search and setting me on this challenging task. It was his confi¬ 
dence in me that spurred me to greater effort than 1 thought 1 
was capable of. I have had the honour of being his student for 
eight years now from Certificate, Diploma, through M.A., and 
now as a Ph.D. research Scholar in his Department, and 1 am 



deeply grateful to God for leading me to such a wonderful guru 
at this stage of my life. I am glad he did not spoon feed me; he 
made me think for myself and correct my mistakes. I have learnt 
the true meaning of the word “guide” in these last four years of 
study with him. If I have achieved anything worth-while by 
this thesis, it is entirely due to his masterly guidance. 1 have 
great pleasure in recording my humble heart-felt thanks to him. 

My warm thanks to Dr.V.K.S.N.Raghavan and Dr.M.A. 

Venkatakrislinan of the Department of Vaishnavism for the in¬ 
terest they evinced in my progress, their ready help in getting 
me reference books and for all the help they have given me in 
various ways. 

I wish to place on record my gratitude to the present day 
learned acaryas of this tradition, whose talks and writings have 
helped me greatly in comprehending the subject. 

It is with affection and gratitude that I acknowledge my in¬ 
debtedness to my family, for their unfailing confidence in me, 
and the support they extended to me in their various ways 
throughout this period. I thank my children, especially, not only 
for their positive support, but even more for refraining from try¬ 
ing to dissuade me from this arduous task I had set myself. 

I thank my friends and well-wishers, in the Department and 

outside, for their encouragement and support. 

My sincere thanks to Dr.M.A.Venkatakrishnan and 
Dr.Bhooma Venkatakrishnan for their great help in getting the 
matter computer-typed and ready for submission. 

It goes without saying that none of this would be possible 
without the Sankalpa and Anugraha of the Divine Couple 
Srimannarayana, and 1 acknowledge this in all humility; Srimate 



Narayanaya na mah; and offer this effort as a flower at their 
Lotus Feet. 


S.T.Ranganayaki 

PS:. I would further like to thank, in this publication of thesis 
as a book, his Holiness the Sri Kaiiyu Vanamamalai Ramanuja 
Jeeyar Swami, for his appreciation, the high praise and 
encouranging words as expressed by him. 

I would also like to thank Dr. M.Narasimhachary, for his 
foreword in the same vein as his Holiness. Also*thank Dr. 
V.K.S.N. Raghavan for his appreciation and encouragement. 

I thank Sri. R. Mukundan for his great help in preparing the 
DTP in record time. 

I thank Sai Shiram Printers for gettingthe book ready in record 
time inspite of pressure of work. 



Chapter - I 


OM 

Primate Ramanujaya Namah 
Primate Visnu Cittaya Namah 

INTRODUCTION 


Om! 

This Vedic sound, The Hindu Sound’ as one Western writer 
calls it, reverberated to the heavens from the towering moun- 
ains, from the forests and river valleys, and the hearts of devo¬ 
tees ever since the Vedas were seen and heard by the ancient 
Rsis. the Seers of this land. 

" Jambudvipe Bharatavar$e Bharatakhande Merordaksine 

parsve..." 

In the karmabhumi known as Bharatavarsa or India, the prac¬ 
tice of Visnu worship is as ancient as the Vedas. The devotees 
of Visnu are known as Vaisnavas, Sattvatas, Bhagavaias or 

Ekantins and die system as Bhagavata or Salt vata. It is a system 
based on the Vedic teachings, and is more a way of life and 
code of conduct around a central foe us of _worship-of aJo v ing 
and personal god. The ultimate aim of human endeavour is to 
reach Him. and be free from the cycle of births and deaths. This 
system was also broadly designated as Sanatana Dharma. 

There are various schools of Vaisnavism; mainly those of 
Nimbarka, Vallabha. Caitanya, Ramananda and SvamI Narayana 

popular in ihe North of India, and Ramanuja and Madhva in the 
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South. These schools vary in details of doctrine and practice, 
but the main objective of all is the worship of Visnu or Narayana 
as He is also known, and through that the attainment of Moksa. 
Moksa or Mukti means release (from the cycle of births and 

deaths). 

Srivaisnavism is the term used for the Sampradaya (tradi¬ 
tion) of the school of Ramanuja. It is also known as Sri 
Sampradaya, because of the great importance given to Sri or 
Laksmi who is the consort of Visnu. The object of worship, 
here, is never Narayana or Visnu alone, but, always the Divine 
Couple (Di vya Mithuna) - 6rimannarayana. No other tradition 
accords such a degree of importance to the role of Laksmi. She 
is the consort of the Supreme Being and Mother of all created 
beings. In this dual capacity. She acts as a mediator between 
the just and strict father and the errant individual soul. For this 
mediation. She is known as “Purusakara”. 

The way to the jlva's salvation lies in loving meditation or 

Bhakti towards the Supreme God-head. Or, it could be whole¬ 
hearted surrender at His feet (Prapatti). Religion is a way of 
approach to God. This, in order to avoid becoming an emo- 
tional and evanescent outburst of feeling, or an exercise in intel¬ 
lectual acrobatics has to be founded on a strong philosophical 
basis. Only then can it survive criticism and hold its own among 
other schools of thought. 

Visistadvaita is the philosophy, the foundation, the bed-rock 
on which the Bhakti tradition of Srivaisnavism is founded. It is 
based on the PrasthanaTraya, which is the testing stone on which 
any religious philosophy has to prove its worth. 


WHAT IS VISI$TADVAITA? 

The term ViSistadvaita, roughly translated, means “The Non- 
Dualism (Monism) of the Qualified One"." ViSisfasya advaitam 
- ViSistSdvaitam". Sri Yimuna in his Samvit Siddhi says: 
cT^Rgql^^r: i 

5R5PT: at-MW WhSM =TJ <TcT yfa'tafci II 
“ekameva advitiyarh tadbrahmetyupani§advacah| 
brahmanah anyasya sadbhavarh nanu tat pratisedhatill” 1 

The term "advitlya" cannot be interpreted as negating the 
existence of things other than Brahman. 2 

The Advaitins explain the passage "ekameva advittyam 
brahma" as speaking of the unreality of everything other than 
the Brahman 1 . 

Sri Yamuna continues: 


aniTgdlM surfer awgwch 

fgcflMMUHIMHM’l Hltfl^Rd MfawTfcl II 
: ntTT^fcrifts^- )jp^ | 
fn f-i<*n>lMi 2txT: I 
T ^ cl i |q (-lojttepM II 


" tenadvitlyaiti brahmeti Sruterartho ayamucyatel 
dvitlyagananayogyo nasldasti bhavi$yati || 
yatha colanrpah samradadvitlyo'dya bhutale | 
iti tattulya nrpati-nivaranaparaih vacah | 
na tu tadbhrtya - tatputrakajatradi-nisedhakaihH" 4 


The meaning of the Vedic phrase is that there is nothing equal 
or superior to the Brahman, never was, nor shall be. Nothing 
else can ever be counted in the same category. When it is said 
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that the Cola king is the Emperor, without a second in this 
world, today, it is meant that there is no king equal to him. It 
does not negate the existence of his servants, sons, wife and 
others. 

The word "ekaih" has the meanings : One, the only (Sin¬ 
gular), true and excellent. 

Thus Sri Yamuna establishes the unparalleled sovereignty of 
the Supreme Brahman, that It has no equal or Superior. And this 
Advitlya tattva is qualified by everything other than Himself, 
sentient and non-sentient, as His Body. Thus, ViSistasya 
advaitam- ViSistadvaitam. 

Sri Ramanuja himself is believed to have used the word 
" Visistadravyaikyarh". The term Visi$(advaita was used by his 
followers. 5 

Visistadvaira is neither pure abstract philosophy nor mere 
emotional religion. It is a vital, pivotal force in the lives of its 

followers, a philosophic religion or a religious philosophy. It 
appeals to both reason and faiibu. t o the intelle ct and to the heart. 
It is one of the most joyous systems, with a caring and personal 
dual God head, £rimannarayana, as the ultimate goal of an as¬ 
piring soul, with the promise of eternal bliss and kaiAkarya (Ser¬ 
vice) to them. 

The chief doctrines of this system can be classified un¬ 
der the heads. "Tattva". "Hita" and "Purusartha" (and the ob¬ 
stacles - " Virodhi"). A brief discussion of these should provide 
a back-ground for the study proposed in the following chapters. 
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0 r - ,:; 

TATTVA 

ViSi$t5dvaita accepts three Tattvas or Realities - the 
Tativatraya. They are Cit. Acit and Is vara. Cit is sentient. Acit 
is insentient and ISvara is the Ruler of both. All the three are 
mie, and Cit and Acit are not caused by Maya or Avidya. 
$aAkara accepts only Brahman as the One True Reality - 
"Brahma Satyarh Jagan Mithya". 

Cit is the collective term used for the countless individual 
souls or jivatmans, which are sentient. Jlvas are numerous; 
there are as many jlvas as there are bodies and they are different 
in each body, but because of the similarity of their nature, they 
are referred to collectively as Jlva. 

Isvara is also sentient, but He is the Supreme Being and is by 
Himself a special independent category. 

The jlva or finite self is described by Sri Yamuna as one who 
is distinct from the physical body, the senses, the mind, the prana 
or vital breath and intellect. It is self-luminous, eternal, vyapi 
(pervasive), numerous and different in each body. It is, by its 
very nature, blissful. 6 

*r=T: arJn=f®*frs=*frs=F*r hum-h i 
faciTT oJTPTt StfdftHHIcHI || 

"Dehendriya man ah priinadhibyo'nyo’nanya sadhanahl 
Nityo vyapi praliksetramatma bhinnah svatah sukhl ||" 

The term vyapi is explained as the jiva's ability to perceive 
pain and pleasure throughout the body it is inhabiting through 
his knowledge, even though by nature He is anu or atomic in 
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size. This jftSna is an integral and inseparable attribute of jlva 
( apfthaksiddhav i£e$ajga), and is tamed the "dharmabhutajhana" 
$rt Yamuna in "Atmisiddhi" quotes the Visnupurana. 7 The 
Self continues to have knowledge even in the state of Moksa. 

This refutes the Advaitic view that there is nothing real other 
than the One Supreme Brahman, which is pure consciousness 
and that It is without qualities - Nirvi£e$a. The world and the 
finite selves are an illusion brought about by AvidyS or Maya 
(which is superimposed on the Brahman). Once that Avidya is 
removed, what appears as the finite individual self is realised as 
the Brahman Itself. 

The atma (jlva) is housed in a body which is determined by 
its previous karma. This body is sustained by the jlva which 
activates it (kartrtva) and enjoys it for its own pleasure 
(bhoklrtva). It is identical with the entity realised as Aharh (I). It 
is a sense of self-awareness which is present in deep sleep, and 
even in the realised state of Moksa.® 

He is Satya, truly existent, and Nitya, eternal, and has neither 
birth nor death. These terms refer only to his association with a 

particular body, and the cessation of it. He is indestructible 
" Nainarh chindanti SastrSni". 9 He is without parts and is not 
subject to Vikara or modification. The only change is in the 
contraction or expansion of his knowledge, jnana, because of 
association with a material body. 

Jivatma is not cognizable by the senses. He is anu in size 
and occupies the region of the heart. He is, by nature, com¬ 
pletely and eternally subservient, Sesa, to the Lord, Isvara, who, 
is the Master or Sesin. He is Sarira to the Lord, who is his ind- 
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welling Atma and Controller (Sarin) just as he is Hariri to his 
own body. 

"The finite self is an inseparable attribute of the Infi¬ 
nite as its aprthaksiddhaviSesana or prakara" 10 . 

Jivas are of three kinds: the Baddhas, those bound by Karma 
ia (he eternal cycle of Samsara. These are from a blade of grass 
to Brahma - in the four categories of bodies viz., deva, manusya, 
tnyak and sthavara, and inhabit all the fourteen worlds. The 
Muktas are those who have been in Sarhsara, and by good com- 
pany and God's grace, attained Him. The Nityamuktas or the 
NityasQris are those who are never tainted by karman, who never 
have to undergo birth and death because of karman. These are 
souls like Ananta, Garuda, Vi$vaksena and others, who re¬ 
joice for all time in service to the Divine Couple. 

Jlva is distinct from both Acit and ISvara. Acit is Prakrti or 
primordial matter out of which the Universe is made. It is insen¬ 
tient. It forms the Bhogya, the Bhogopakarana and the 
Bhogasthana for the jivas, and for Hvara in His earthly manifes¬ 
tations. Bhogya is the material for enjoyment, Bhogopakarana. 
the senses of perception and action in the body; Bhogasthana is 
Lilavibhuti, all the fourteen worlds of the Cosmos, upto 
Brahmaloka, and the bodies of jivas. 

Prakrti is Satya (True). Nitya (eternal) like the other two 
taitvas. But it is subject to modification (vikaraspada) and the 
locus of different states (avasthaSraya). 

The various bodies from Dgvas to Sthavaras. Brahma to 
pipllika (ant) are each indwelt by an individual soul, each dis¬ 
tinct from the others. These embodied souls are further per- 
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vaded by the Supreme Atman as the inner dweller and control¬ 
ler - antaryamin. 

In laya, a stale of quiescence, both Prakrti and Purusa (jiva) 
are absorbed in and lie dormant in the Brahman, in a subtle 
state - suk?mavasthS. Everything is one conglomerate mass in 
this state, without any distinction between individuals, or even 
between Prakrti and Purusa. This is also referred to as Avyakta- 
Unmanifest. 

When the time is ripe for creation, the Brahman bestirs Him¬ 
self and forms the resolve to create: "tadaik$ata bahu syain. 
prajayeya". 11 By His Satikalpa or will, He causes a disturbance 
in the equilibrium of the three gunas, Sattva, Rajas and Tamas. 
And so the process of creation is initiated. This disturbance of 
the gunas is a pre-requisite for srsti, as there can be no transfor¬ 
mation as long as they are in equilibrium. 

In Sri Ramanuja's Siddhanta, it is accepted that Prakrti un¬ 
dergoes modification leading to the production of twenty four 
evolutes, as explained in the Sahkhya system. The cause for 
the evolution, however, is different. For the Sankhyas.the prox¬ 
imity of Purusa brings on the necessary changes in Prakrti, while 
according to Visistadvaita the SaAkalpa of the Lord alone brings 
about the necessary reaction. 

The evolutes, the Pancabhutas are then compounded by the 
process called Trivrtkaranam, later expanded to Panclkaranam. 
This is essential for both Sama^i and Vyasli Srstis. The latter is 
the creation of individual entities with names and forms. The 
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uocompounded pure elements are incapable of evolving further 
■a this state. 

The universe, whatever is perceived by the senses, whatever 
is experienced, is all real. So also the finite selves. The worlds 
and the atmas inhabiting them are no illusion, no product of 
May2 or Avidya as is claimed by the Advaitins. The Samvit 
Siddhi of Yamuna says, "yathartharh sarvavijnSnaiti iti 
vedavidarti matarii", ffb - nripT HfitdM ' 

"yatharthaih sarvavijnanam iti Yamuna bha$itam" 
tCf.Vedantakarikavuli, pratyak$a nirOpanam v.24; p.13) 
"Sarvam vijnanajatam yalhartham" (Sr.Bh. 1.1.1.1) 

And there is a very real and permanent relationship between 
them andlsvara. 

Sri Yamuna, in the opening verse of his ISvara Siddhi, de¬ 
clares that the Supreme Being is the Prime Controller of the 
Universe: 

CM 51% f%95T I 

ct nmuui othItt ^ s^rr i 
n^or rftnr ^ttt atrtffcr arfstfomn 
“tatra kasyacidekasya va$e viSvarh pravartatel” 

“eko ha vai nSrayana Sslt, na brahma neSanahll” 12 
“sadeva somya idamagra 5slt, ekameva advitlyaml” 13 

This Supreme Being, Paraih Brahman, who is Eka and Sat, 
is conclusively identified by Purvacaryas as Narayana or Visnu 
on the authority of Srutis. 

He is Visnu because of His pervasive character (from the 
root visl-vyaptau). He is Vibhu. 
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irssr pr^sfir gr i 

3P3»^r <wJ *M|U| =TTOMU|i f^T: || 

“yacca kificit jagatyasmin cfr Sy i jq jiyQyatc'pi va| 
antarbahisca tatsarvain vySpya nitrfiya nah sthitah||" 

He is Brahman (“brhattvatbrbmapatv&tca”). Bfhattva is great¬ 
ness; (with the thing denoted by it). $fhmaoatva is causing oth¬ 
ers to grow, or become great. And because 'there is nothing or 
no one equal to or Superior to Him, Be is Pararii Brahman. 

This Supreme Ruler, Kvara in Vi$i$(&dvaita is Saguna, as 
different from the Advaidc Nirgima Brahman. He is full of aus¬ 
picious qualities and devoid of and hostile to all that is evil. He 
is Bhagavan, possessor of the Sadgunas, the six qualities of jn 
ana, sakti, bala, aiSvarya, virya and tejas. His intrinsic nature is 
one of jhana and ananda; knowledge (Sarvajnah Sarvavit) and 

bliss. That is, He is the possessor of (the aSraya for), these quali¬ 
ties and not the qualities themselves. He is ananta, unlimited by 
de£a, kaJa or vastu (space, time or object). He is avaptasamasta- 
kama, satyasahkalpa, apahatap&pmMtc. 

He has an indescribably beautiful divine form, (divyamangala 
vigraha) of Buddha Sattva. He is the Lord and consort of £ri 
(LaksmI) - (Sriyahpati) and inseparable ffom her("Visnoh 
Sriranapayinl”, V.P.1.8.17) in whichever form He is. 

He is the jagatkarana, the cause of the world, both Upadana 
or material cause, and Nimitta, the efficient cause. As 
suksmacidacid-viSista, qualified by avyaktaprakrti and 
unmanifest atmas, he is the material cause. He also forms the 
efficient cause, by His sankalpa to create - (“tadaiksata bahu 
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syam. prajfiyeya”). 14 This doctrine is special to Vi$i§|advaita, 
that He is both Upadana and Nimitta karanas. 15 Kala (time), 
which is also an aspect of His, is to some extent, the Sahakari- 
karana (auxiliary cause). He is KSrapa, as sGk$macidacidvi£i§ta 
(subtle) and Karya, as sthulacidacidvi§i$ta - (gross). 

Even though He shares most of the insignia of His sover¬ 
eignty with his consort Lak$mi, certain powers are His preroga¬ 
tives, exclusively. These are the cosmic functions like creation, 
sustenance and dissolution (jagadvyapara), and the granting of 
final emancipation (mok$apradatva). 

He is the Saranya, Refuge of all creatures. Cf. Vibhl$ana's 
words in Val.R.Yuddha Kanda - “Sarvaloka Saranyaya” (17- 
15). 

He is Saranagatavatsala, full of love towards those who have 
sought Him as refuge.The fruit of the four human aspirations 
dharma, artha, karna and moksa, of the four classes of aspirants 
arta, jijiiasu, artharthiand jnanl are all bestowed by Him. He is 
Satya, Nitya and Antaryimin to all the jlvas residing in all the 
bodies in all the worlds of the Universe. He is qualified by ev¬ 
erything other than Himself as His Body (Jsaririn) and Ruler and 
Master of all this (SarveSvara ) and SarvaSesin. This Lordship is 
unexcelled and natural to Him. 16 

He is Nirvikara, not subject to modification. He is not af¬ 
fected by the imperfections of Cit and Acit, even though He 
resides in them. He supports, controls and rules this body of 
His. 
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His abode in Nitya Vibhuti of Suddha Sattva is known as 
Paramapada or Sri Vaikun|ha. 17 Here He resides with Sri. Bhumi 
and Nila Devls, His consorts, along with Ananta, Garuda, 
V isvaksena and other Nityas and Muktas. 18 

The entire cosmos with the various orders of beings from a 
blade of grass to the creator Brahm&is but a drop in the ocean of 
the limitless glory of Vi$^Th&wlible universe is but a frag¬ 
ment of His infinite Being. 

His identifying characterestics (SVarilpanirQpaka dharmas) 
are His being the Lord of Lak§ml -(^riyahpatitvaih), cosmic 
activities (jagadvyapara) and being the sole granter of Moksa- 
(Mok$a pradatva). 

He is the subject of all Vedic literature, and of all Vedic 
Searching (Vedattin vilupporul) 19 . He is the object of all wor¬ 
ship and human aspirations for any desired goal.lt is impossible 
to know Him. He who thinks he knows Him, does not know 
Him. He who knows he cannot know Him, knows Him. 

He cannot be cognised by the senses. So, insofar as Isvara is 
concerned, pratyaksa cannot be a pramana. Our purvacaryas do 
not accept Inference as pramana in proving the existence of the 
Supreme Being. Therefore, of the three pramanas accepted in 
Visistadvaita only £abda, i.e., Vedic ( and other allied) texts 
form our authority. 

He, along with LaksmI, as Srimannarayana is the goal, upeya. 
for mumuksus; and eternal service to the Divine Couple in 
Paramapada, is the highest aspiration (paramapurusarlha) of the 
finite self. 
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He is Himself the Upaya or means . Any performance of 
Rhakii or Prapatti can only serve to elicit His grace and make 
Run bestow Mok$a. The performances and observances by 
themselves, cannot achieve the objective. His grace is the only 
means of liberation. 

He exists in five forms 1) Para, as Paravasudeva in 
Paramapada 2)VyGha, as His emanations in the Milky Ocean: 
Vasudeva, Safikarsana, Pradyumna and Aniruddha, each with 
specific qualities in greater proportion in accordance with their 
cosmic functions 3) Antarystmin, in the heart of the jivas, 4) 
Vibhava, as avataras like Rama and Kr$na and finally 5) Area, 
as the MQrtis installed according to Agamic requirements, in 
temples. His qualities of Saulabhya. SauSilya and Vatsalya are 
said to increase progressively from Para to Area. 

He is present in the Area form 20 to His aspiring devotees, 
even today, and this is His most accesible form to mortals. As 
PiUai Lokacarya says - 

y ) .*f>a>«DS\)Lb CourrCoso ^^^fTiLiiTuSl^cuLD, ^cuijsosi 
<?dgold CourrQso urj^Guih, (SuitCogu 

diu_^GUDLD, QurpasiiTT)i QurrCoso sfilusur5joi6fr. 

LD(5itf.avsTT Coi_jirC3<ffO ^(Td^n tfutfjii tj ld. 

“bhugatajalam pole antaryamitvaiii, avarana jalarii pole 
paratvarh, parkkadal pole vyuhaih, perukkaru pole 
vibhavahgal, adile tehgiya madukkal pole arcavataram.” 

[Antaryami is like underground water; Para is like the envel¬ 
oping cosmic waters; Vyuha is like the Milky Ocean. Vibhava 

is like flash floods, and Arcavatara is like the pools left by ihe 
flash floods f 
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In ArcSvatara, die Lord is asritapaiidhuiah, arcakaparsdhinah, 
and Sarvasahisnuh. dependent on His devotees and priests, and 

bearing all that is done to Him by them. He is most easily avail- 
able to us in this state fordoing prapatti. 

THE RELATONSHIP BETWEEN THE THREE 
TATTVAS 

The $ariritmabhava or the Sarira-Sariribhava, described 
above is the Cardinal tenet of Vi$i$(Sdvaita, the pradhana 
pratitantra. Tantra has one of its meanings as principal doctrine. 
Pratitantra is derived as "Pratiniyatam tan tram pratitanfram". 
This means a doctrine which is exclusive to this school of thought 
and not found elsewhere. With this as Pradhana, it becomes 
the chief among such doctrines. Applying Sri Ramanuja's defi¬ 
nition of £arira, all £rutis can be explained by this concept. 11 
"Any substance which a sentient soul is capable of completely 
supporting, controlling for its own purpose and which stands to 
the soul in an entirely subordinate relation, is the body of that 
soul" 21 .Ibis definition of Sarira. makes every other definition 
of other schools incomplete, and dtikuk to apply in certain 
situations . 23 

£rl Y illiUM in hfa At m a sidrihi IIWBH to have dealt with the 
relationship between die Supreme Bemg and the world of Cit 
and Acit. This portion of the text is now lost. But the 
Brhadaranyaka passages of the Antaryami brahmana quoted by 
him towards the end of this work, clearly show the trend of his 
thought and the origin of the concept of the Sariratmabhava. 
For instance, 
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TjfllMjf fcTB^T - "fiClvC 

“yah prthivySm tisthan — yasya prthivl Sarirarh” 

MWW* vifrt 
“yasyfipah Sariraih" 
uwi<*tt vrfrt 

“yasyStmS sarirarh" and so on. 14 
Sri Ramanuja quotes from the Vi$nu PurSna, various stan¬ 
zas in support of his argument. 

^TTTcT viftt rT 
“Jagat sarvarh Sarirarh te” 

Souio): ‘TiU:, <T<ft ftjtT 

“Yadambu vaisnavah kSyah, tato vipra Vasundhara" 
(V.P.I1 12-37) 

ATT W# °T 

“Tat sarvarh vai harestanuh” (V.P.I.22.38) 
mf=r udTRii 

“Tani sarvani tadvapuh”(V.P. I.12.86),etc. 

The entire universe of sentient and insentient entities is only 
a mode (Itthambhava) or Prakara of the Supreme. This relation 
k called the Prakara-Prakaribhava, which in later terminology 
became “Sarira sariri bhSva” 25 ; See also Samvitsiddhi - “Pado'sya 
viSva bhutani... ityadikissamastafica taditthambhavataparah.” 
This is also referred to as “ULd&tmyam” as different from 
“tadaikyam” (essential identity) of the Advaitins. The 

Chandogya makes this clear “aitadatmyamidam sarvaih ... 

tatlvamasi svctakcto” (VI. 8. 6). Sri Ramanuja echoes this in his 
Vedartha Sangraha: “eka vijnanena sarva vijnana pratijha 
sarvasya ladatmakatvenaiva satyatve siddhayati.” 
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The grammatical rule of Samanidbikaranya is made use of 
by Sri Ramanuja in the exposition offhe Sarira-Sariri-bhava or 
relation of the body and the soul. Sam&nfidhikaranya conveys 
the idea of one thing being qualified by several attributes. 26 

The body is the Prakara (mode) of the embodied self and a 
word connoting a mode has its ultimate import in the self of 
which it is a mode and therefore connotes the self. Words con¬ 
noting the physical bodies of jivas also connote the jlvas to which 
the bodies belong. Likewise, words connoting Prakrti and Purusa 
also connote Param&tman for whom they are the Prakaras. 

Pillai Lokacirya describes nine kinds of relationships between 
jlva and ISvara in his “Nava vidha sambandha”, one of the 
“Astadasa Rahasyas". Briefly stated, they are: 

•fq?rr frifr tuwRt: i 

WlutiyiCl WIcMl ^ MlcRTT ^ 3TT?PPrf5cT: II" 

“Pita ca rak$aka$$e$i bharta jneyo Ramapatihl 
Svamyadharo mamatma ca bhokta ca adyamanuditahll” 

Sambandha • Relation between the Isvara and Jiva: 

Pita-Putrah - Father and Son 

Raksakah - Raksyah - Protector and the Protected 

Sesl-3esah - Master and Servant 

Bharta - Bharya - Husband or Lord and wife 

Jneyah-Jnata - The entity to be known, and the knower 

Svaml-Svaih -Possessor and the Possession 

Adhara -Adheya - The Support and The Supported 

Atma-Sarira - Soul and Body 
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Bhokta -Bhogya - Enjoyer and Enjoyed 

The Divine Couple is the Father and Mother of the Uni¬ 
verse. 

“Mata Devi Tvamasi Bhagavan Vasudevah pita me|” says 
Sri DeSika in his Sri Stuti (Sl.23) 

Various devotees have experienced Him in various relation¬ 
ships. Even enemies, constantly thinking of Him in fear and 
hate, have attained Him through the concentration of their 
thoughts on Him. 27 

The Ajvars enjoyed Him and despaired of Him, as Child, 
Beloved, Supreme Being and Protector. Purvicaryas also praised 
the Divine couple as Father and Mother, l€vara and Isvari, in 
their stotras. 

"Lokaikesvari! Lokanathadayite!" (Catusslokl of Yamuna). 

He is the Paratattva, the Supreme Reality. 

THE ROLE OF SRl 

Sri or LaksmI is the chief consort of Narayana, the Supreme 

Being. She is full of loving qualities like daya. vatsalya, karunya, 
saulabhya, sauSllya etc. She cannot by Her very nature, be harsh 
or punitive - “nityam ajnatanigraha" (Yatiraja Saptati of Vedanta 
Desika, v.2) 

In Her dual role as the beloved Consort of the Lord on one 
hand, and Mother and Mistress of the World on the other. She 
is in an ideal situation to play a mediatory role between the err¬ 
ing jlva and the strict and judicial father, the Paramatma. She, 
being the beloved of His heart (manahkanta), His pleasure lies 
in delighting Her. Even the sport of creation, etc. is for Her 
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delight. She participates by her approval and evident delight. 
She plays on this and brings His qualities of compassion and 
mercy to the fore, suppressing those of justice and retribution. 
She thus prepares the ground for Us accepting the repentant 
sinner in a forgiving mood. 

As Mother, on the other hand. JaganmAtfl that She is, she 
enfolds the errant soul in her love, cajoles and threatens him, to 
give up his wrong ways. She makes him realise that his only 
hope for emancipation lies in approaching Him, die Father, for 
pardon. 

An important aspect of this role is her inseparable associa¬ 
tion with Narayana. “Visnoresa anapayini” 28 , “agalalgillen 
iraiyum.” 29 This ensures that the jiva can approach the Lord 

whenever he is impelled to the proper frame of mind, knowing 
that She will be there to plead his cause. 

Our purvacaryas advocate and have practised themselves, 
Prapatti, first to Lak$ml and then to the Lord, so that she may 
intercede on our behalf. 

She plays this role of Puru$ak3ra (mediator) in the perfor¬ 
mance of Prapatti (UpSya-anusthana) but in the attainment of 

the result of Prapatti, kainkarya, She is the recipient of adora¬ 
tion and service, equally with the Lord. (“Kaihkarya 
pratisambandhi divya mithunam”). 

She is the bestower of all good fortune. 30 One glance from 
her apartga, comer of her eye, (Katak§a Vlksana) is enough to 
shower any being with all good fortune and skills. 31 The ab¬ 
sence of that causes the opposite, a withdrawal of all good 32 . 
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Because she is the Chief consort of IS vara, she is ISvaii, and 
Scsbu to everything other than her Lord, Nfir&yana. Being ISvan 
as Lokan&tha dayita, She enjoys all the powers and insignia of 

as Lordship. She is inseparable from am, whatever form He 

5 m: “bhaskarasya prabhi yatha”(V.R.Sund.21-l). She accom¬ 
panies Him to earth in his avataras in a form appropriate to as. 

ijctct W 

“Dcvatve devadeheyam manusyatve ca manusl | 

Visnordehanurupaiii vai karotye§atmanastanuih||” 

(V.P.1.9.145) 

She appears and disappears with am, just as He does 
tivirbhava and tirobhava). Because of this, the Gratis do not 
even mention Her separately. She is called Lak$mi because she 
b His identifying mark, laksma. The sport of creation, etc. of 
die Lord, is for Her pleasure. She participates in these activities 
by Her encouragement, approval and evident delight 

S.N. Dasgupta says that God enjoys amself, in world cre¬ 
ation, according to scriptural testimony, either for the good of 
aeated beings, or for His Own pleasure and playful activity. 

In no other religious philosophy does £ri occupy such an 
■oportant and supreme position, either equally with or second 
only to N&rSyana, as in Ramanuja's. There are two different 
sets of views about the Svarupa and status of Lak$mi: Whether 
She is anu or Vibhu, whether she can carry out the jagadvyapara, 
whether she can grant moksa, whether she is by nature subser¬ 
vient to Visnu and the like. These points are being debated 
even today. But what matters is that She is there for us, at all 


times. 
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3F*T Mfrl ^P[l 

anrtf JFern^ rop* 

“Ananyadhlna kalyanaih anya maAgala karanarhl 

Jagannidanam advandvaiti dvandvarh vandimahe vayamir” 

HITA 

Hita is defined as welfare, and the means to welfare. This 
refers in traditional terminology, to (hat which causes welfare of 
the atman as different from welfare of the physical body. 

Priya is that which is pleasing, agreeable to the mind and the 
senses, leading to pleasures that are limited and transient (Svalpa 
and asthira). So, Hita, here means that which leads the atma | 
towards ISvara , for the attainment of his desired goal 
(puru§artha). 

Purusarthas are (classified) as four: Dharma, Artha, Kama 
and Mok$a. The first three are limited in scope and imperma¬ 
nent. The fruits of these are confined to the fourteen worlds of 
creation. The last, mok$a is release from the eternal cycle of 
birth and death , by the destruction of karma. Any jiva aspires 
for one of these goals, and those that aspire for moksa, are known 
as mumuksus. The Lord classifies His devotees as arta, jijnasu. 
artharthi and Jnanl ((Bh.G.VTTI 16). The last named is the 
mumuksu who loves God for His own sake and is dearest to 
Him. "Sacamamapriyah" (Bh.G.VII. 17) 34 . 

The means as described in the scriptures, are the same , 
whether the goal is one or the other of the four. The object of 
worship, the granting authority, " phalaprada", is also the same 
in our Siddantha. ^rimannaravana. 
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The four means mentioned as attaining the seifs purusarthas 
*r Karma, jnana, bhakti and prapatd. These may be pursued, 
awards attaining the first three goals by propitiating other dei¬ 
ties.' 5 but for those aspiring for release from Saihsira, 
Srimannarayana is the only upaya. He. in eternal association 
vnh Laksmi, is also the upeya, the goal to be attained. 

Karma is the perfomance of duties by an individual, which 
are ordained by the scriptures for his status in life, in respect of 

ns birth and stage of life - "varnasrama dharma". There are 
nrya (daily rituals), naimittika (for specific occasions) and Kamya 
for specific gains). Yajha. dana, tapas, tirtha etc. fall in the first 
category and they form the chief means for earthly gains. They 
■ill form an accessory to jMna yoga, if performed without at¬ 
tachment to the results, (phala tySga or niskama karma). This 

■ill lead to a frame of mind receptive to jnana, which is knowl¬ 
edge of the true nature of his own atma and of the Paramatma. 
This is a realisation of his svarQpa (inherent nature) as dasa to 
Isvara, Who is the Master of all creation. 

Jnana yoga is meditation, introspection, a search into one's 
self for the true knowledge of the nature of self and l£vara. Sri 
Sahkara holds that vakyarthajnana, the knowledge of the syn- 
nctical meaning of certain abheda Cruris like “ Ahaih Brahmasmi” 
aid “Tattvamasi” is enough to gain mok$a. But Sri Rimanuja 
begs to differ. He opines that performance of one's own duty, 
tiSvadharma) in a spirit of detachment leads to antahkarana 

suddhi (purification of the mind). This will lead of jnana. a true 
realisation of the nature of one's own self and the Brahman. Jri 
ana will then lead to Bhakti and thence to Moksa. Mere Vaky- 
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arthajhana will never lead to salvation. This meditation on the 

self, if done properly, will lead to Bhakti. Otherwise, it will lead 
to Kaivalya. 

The combined practice of Karma and Jfiana will lead to 
Vairagya, says Yamuna: "Svadharma jhana vairagya sadhya- 
bhaktyeka gocarah" etc. (G.S.v. I). Vairagya is detachment to 
wordly goods and pleasures. ^ This state of mind leads to BhaktiI 

* y 

which, according to Sri Ramanuja is also a form of jfiana. Sri 
Ramanuja defines Bhakti which is synonymous with Dhyana, 
as “tailadharavat aviecinna smriti santana rupam”, an unbroken I 
stream ofloving contemplation of God, like a flow of oil. This I 
steady contemplation, "dhruva smrti" on Narayana will in time 

lead to a state of almost direct perception of the Brahman - 
“darsana samanakarah Sri Ramanuja equates the Upani^adic 
terms Vedana, Upasana. Nididhyasana with dhyana or Bhakti. 

As Bhakti develops, the devotee progresses from parabhakti, 
through parajnana to paramabhaktL This third stage is the high¬ 
est. extreme stage where one moment without Him is misery 
for the devotee. This state is conferred on him by the Lord in 
His mercy, and through that he attains His abode, His feet. 17 

But Bhakti, as a means to salvation, is full of difficulties. It is 
not open to all. Only those eligible to study the Vedas can fol-1 
low this path. It is difficult to achieve the desired state of 
detachment to worldly objects and bonds, and attachment to the 
Lord.™ This can be done only with the help of the Sadhana 
Saptaka, and the astanga yoga. 39 If something is done wrong, it 
will have adverse effects. This astanga yoga is described in 
detail in Am§a VI of Sri Visnu Purana. 
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Considering all this, the Lord has shown us the way of 
Prapatti. which our purvacaryas have followed, and they have 
initiated their followers into Prapatti. 

Prapatti or Saranagati is total and complete surrender to the 
Lord. It is known by various terms, such as Ny&sa, Bharanyasa, 
Samnyasa, Atma Nik§epa, even Namaskara and so on. It has 
do limitations as to time, place, circumstance or eligibility. It 
may be done in dire distress, as in the case of Gajendra and 
Draupadl, or in a more calm and collected mood, in the proper 
way shown by our acaryas. The latter is to approach an acarya 
who is himself qualified and has compassion for the supplicant. 
Through his advocacy, he does prapatti to Lak$hml first, for her 
mediation, and then to the Lord. This Purusakira prapatti is an 
important doctrine of 2>rivai$navism. 

Prapatti is to be done only once, (Sakrt Kartavya prapattih) 40 
but the dvaya mantra should be repeated constandy, exulting in 

its meaning and its promise (Sri Ramanuja's Saranagatigadyam; 
Cumika 18). 

For all its seeming simplicity, prapatti is not as easy as it 
sounds. It has five ahgas, or auxiliaries, that have to be fulfilled. 

1) Anukulya SaAkalpah: the decision to engage only in ac¬ 
tivities pleasing to the Loid. 

2) Pratikulya vivarjanaih: the opposite of the first auxiliary ; 
to avoid any activity which might displease Him. 

3) MahaviSvasa: Raksi§yati iti visvasah - Unassailable faith 
that He will protect one. 
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4) Goptrtva Varanam: Choosing Him to be one's protector. 
Even though He is always ready and eager to protect a jlva. to 
redeem a soul, the first move, the choice of the 3aranya, the 

Refuge.and the prayer that He should be the Redeemer has to 
come from the supplicant; 

5 ) Atmaniksepa and Karpanya: The supplicantdeclares that 
he has no other means ot protection, and no other protector. 

With these five arigas Saranagati orPrapatti becomes com¬ 
plete. The third ahga. mahavisvasa however, is very difficult to 
achieve, considering the apparent simplicity of the act of surren¬ 
der and the magnitude of the result promised. Strictly speaking, 
the Lord is the Lpaya (since the decision to grant Moksa is 
His) and not the actual act of supplication. It can only lead to 
His grace. The Rahasya Traya/ 1 the group of mantras compris¬ 
ing the secret Upadesa ot Sri Vaisnavites, declares this mean¬ 
ing. The astaksara mantra 1 declares that the Jlva is not his own 
nor any other's possession, but belongs exclusively to the 
“Akaratha”. Visnu. completely, and for all time. 

The Dvaya Mantra speaks of the actual implementation of 
prapatti in the first half, and prayer for eternal kainkarya to the 
Divine couple in the latter hall’. The Caramaslokas are three, 
declared by the Lord Himself in the Varaha, Rama, and Krsna 
Avataras. They are the promise, the charter given to mankind 
by the Lord Himself in these avataras. Of these, the Sri Krsna 
Carama Sloka is the most widely known. 42 

The concept of Saranagati is found in the Upanisads, and 
has been developed in the agamas. The Svetasvatara Up(6.18) 
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avs: *‘yo brahmanarh vidadhati pOrvarh, yo vai vedamSca 
prahinoti tasmai, tarh ha devarh atmabuddhiprakaSarh, 
swmuksurvai 3aranamaham prapadye”. The £ri Sukta of the 
Rgvedakhila stresses the importance of prapatti to Sri: “Tam 
padmanemlm saranamaharh prapadye”. The Lak$ml Tantra and 

Ahirbudhnya Samhita among others,deal with the subject of 
Prapatti or Saranagati. 

Prapatti may be considered a means independent of Karma, 
pana and Bhakti yogas, and may be practised as such, by a 
person who is, for whatever reason, incapable or ineligible for 
fee other three. 

Both Acaryas Sri Yamuna and Sri Ramanuja, have in their 
writings laid great emphasis on Bhakti as the means of libera¬ 
tion. This they have done, because they were addressing a wide 
erudite audience of different, often opposing, schools of thought, 

ad had to convince them. Such an audience would not or might 
not have understood the concept of prapatti or believed in it. 
The Lord Himself has said, in the Bhagavad Gita, immediately 
after saying, “mamekam Saranam vraja”, "this secret teaching 
should never be imparted to one without devotion to Me, nor to 
sun who is unwilling to hear, nor again to him who Has asQyS 
towards Me." (Bh.G. XVIII, 67). 

But in their own personal conviction they realised that prapatti 

cS the only viable alternative and preached it to a few select 
disciples and called it Rahasya. They also practised prapatti in 
their personal lives, as is evident from some of their works/ 3 In 
their other works, they hinted at prapatti as a means, either by 
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itself, or as aAga of Bhakri, but the emphasis is on Bhakti. The 
Rahasyas are so called b^pui^e; they were closely guarded se¬ 
crets and passed on frompcB^;^0 student on a “one to one” 
basis (oranvaji). It was feRteaimja's great compassion for 
mankind that changed it igf.dn^^^^tbese secret truths in pub- j 
lie and ordering his disciples toaniK them available to those 1 
who were interested. 44 

Both bhakti and prapatti are mental attitudes. In the former, 
the bhakta is making his best effbitS to win the grace of God 
and is conscious of it. It is done as a means to attain Him. with 

• 1 v \' 

the belief that liberation is possible through these efforts. In 
prapatti, the prapanna does wlutt is required with a sense of com¬ 
plete dependence on His grace, attainment of the objec¬ 
tive. 4 ' 1 The Lord says ‘Tameva &di^aih gaccha sarvabhavena 
bharatal tat prasaditparSfll-fllfttiih sthSnaih prapsyasi 
$a£vatarh”(Bh.G 18.62) Sri RffifiSHoja comments, “ Tameva 

.tvatsarathye avasthitarii .Saranam gaccha. 

Tatprasadat paraiii iantiih c&ah&iaih prapsyasi”. This 

sasvatam sthanam is further identified as “Tadvi$noh paramam 
padam sada pasyanti surayah” 

Bhakti is full of pitfalls, and one cannot be sure of His grace. 
Prapatti on the other hand, is “Nirbhaya RSjamarga” because 
one depends wholly on His grace* and with the Mother's pres¬ 
ence and intercession, the result isgssured. 

The acaiyas advocate a further limit to this Bhagavad Bhakti, 

which is Acaryabhakti, as in the example of Madhurakavi A|var 
and Vaduga Nambi. Pleasing His devotees will please Him 
more than pleasing Him. This is the para kastha of Bhakti. 
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PURUSARTHA 

Puru§£rtha is the objective the jiva seeks. It could be any one 
of (be four: dharma, artha, kama or mok$a. The last named will 
be dealt with briefly here. 

Mok$a or Mukti, means, “release”. For the bound finite 
soul (baddha jiva) it means release from the cycle of births and 
deaths, known as SamsSra. During the process of realising the 
trae nature of his own self through jflSna yoga, an individual 
anives at a stage where he becomes aware that he, the atmS is 
different from the body which is subject to all the ills and miser¬ 
ies of this life; and that he is blissful by nature. (“Svatassukhl”). 
Overwhelmed by this knowledge of himself as blissful, he prays 
to be released from this body and from further births and deaths. 
Sometimes, immersed in the bliss of enjoying his own self, 
(Svatmanubhava), he may not proceed further to the realisation 

that he is also dasa or €e$a to the Lord in his intrinsic nature. He 
thus falls into the pit of Kaivalya which is also bliss, but a 
lower order of emancipation, being mere atmanubhava without 
Bhagavadanubhava or kaifikarya. Whether a soul can redeem 
himself from this state, or whether it is an irrevocablly perma¬ 
nent state; and where this kaivalya is located, in Paramapada or 
outside in Lilavibhuti, are points of controversy still debated, 

even to day. The TeAgalais hold that it is located in Paramapada 
from where there is no return, and hence there is no chance for 
the Kc valin to progress to Bhagavadanubhava. The Vadagalais 

maintain that it is located outside the sphere of Paramapada; so 
there is no question of apunaravrtti (non-return). Hence there is 
a chance for a change in this situation, in time. 
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This inherent danger being passed by praying for Moksa ac¬ 
companied by eternal service to the Divine Couple, the ulti¬ 
mate goal of the aspirant is for joining the Lord in Paramapada 
in all His Splendour, with Laksmi and His other consorts, and 
attended by nityas and muktas, bhaktas and bhSgavatas. 46 There 
he attains Salokya, Samipya, Sarupya, and SSyujya. The last is 
the highest degree of enjoyment, as he experiences equal enjoy¬ 
ment in most things, with the Lord with the exception of 
Jagadvyap&ra, Lakjhmlpatitva, and other exclusive 
characterestics of His Sovereignty. He prays for, and attains, 
eternal service to the Divine Couple, SrimannirSyana, at all times 
in all states, unceasingly, in whatever way the Couple pleases to 
use him. He derives pleasure from Their pleasure in his ser¬ 
vice. 47 

The self does not lose his identity, the awareness of aham, 
(I). even in the released state. This bliss is eternal and there is 
no return to birth or death due to karma - “na ca punaravartate”. 
The Ahirbudhnya Samhita states “PrSpyate paramam dhama 
yatah na avartate punah”- This is one of the sources for Sri 
Ramanuja in his writings. The last of the Brahma sutras declares 
- “Anavrtlih Sabdat” (4.4.22). 

This is the Parama purusartha according to Sri Ramanuja's 
Siddhanta-the ultimate aspiration of all human endeavour. 

THE DEVELOPMENT OF THE PHILOSOPHPY 
THE EARLIER ACARYAS: 

Srivaisnavism, as mentioned earlier, is as ancient as the Vedas 
themselves. Its teachings are found scattered in the Vedas 
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Agamas, Smitis, Itibasas and Pur&nas, and the songs of the 
AJvars. These have been gathered and systematised by the ear- 
tier Acaryas, based on the interpretations of their predecessors, 
Bodhayana, Tanka, Dramida, Guhadeva and others. 

The first of the $rivai§navite acaryas was Sri Nathamuni, also 
known as ^rirahganathamuni. He was bom in KtUtumannilrgudi 
or Vlraniirayanapuram in South Arcot, (AD.824-916). He was 
a descendant of the Bhagavata immigrants from the Gangetic 
valley, to the south. He was a yogin and ardent devotee of 
Vi$nu. 

Tradition has it that he retrieved the forgotten “Tiruvaymoli” 
and the other hymns of NammSlvar and the other Alvars also, 
by the grace of Sri Nammalvar himself, and was endowed with 
their insights and hidden meanings. He arranged these paSurams 
sung in Tamil, in to four parts of roughly a thousand songs each, 
set them to music, and introduced the practice of their recital on 
a regular basis in all Vaisnavite temples in the South. This prac¬ 
tice obtains even today. He also held discourses on the Vedantic 
literature and the “Nalayira Divya Prabandha ” as the Alvar's 
hymns were called. 

He was the pioneer in systematising the tenets of Visistadvaita 
found in the various scriptures, and he set them down in a trea¬ 
tise. This was the “Nyaya Tattva" which is lost today except 

for a few passages quoted by other Acaryas following him. 

It is said that he had the direct knowledge of a secret yoga, 
which was an easy way of reaching the Supreme Being. This 
could, very likely, have been the subject of his only other known 
work. “Yoga Rahasya" which is also lost. 48 It is thought that 
this treatise might have been about prapatti. 
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The Prapannamrta says that Sri Nathamuni practised the 
Astaiiga yoga, and also transmitted it to his disciple, 
Kurukaikkavalappan. It is further said that Sri Yamuna was asked 
to meet Kurukaikkavalappan at a certain place at an appointed 
time, to receive instruction in the secret yoga. Sri Yamuna was 

unable to keep this appointment and so the knowledge of this 
yoga was lost. 

It appears that Sri Nathamuni, in spite of his great yogic pow - 
ers and practice of the a§tahga yoga, considered Prapatti as the 
superior means of attaining the Lord's grace and practised the 
same in his personal life. Dr.M.Narasiiiih£chary in his 
“Contribution of Yamunacirya to Vi£i§tadvaita” mentions a 
paper ms. entitled “Nathamuni-prapannatva samarthana" by one 
Desikasudhi, on this subject. 49 

“Nathamuni was a great scholar, philosopher, musician and 
yogin, all in one” 50 . He spent his life in service to the Lord, 
meditation and disseminating the knowledge of the “Nalayira 
Divya Prabandham" as the songs of the A|vars came to be called. 

He had a daughter, and a son named ISvaramuni. He died in 
A.D.916, in his nineties. He foreggaWr^at his grandson, to be 
bom to Isvaramuni, would be a|jl W^ eligious leader. He di¬ 
rected that he be named VumimMlWmlj^ii mi and left instructions 
to his disciples to pass on his teachings to his grandson, and to 
see that he became a leader of the faith. 

Nathamuni was succeeded by Pundarikaksa, otherwise 
known as Uyyakkondan and he by 3riramamisra or Manakkal 

Nambl. There are no known works of these two Scaryas. 
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Pundarikaksa died before he could cany out his mission of 
tssocating Yamuna in his grandfather's tradition and so the re- 
Konsibility for accomplishing this fell on SriramamiSra. 51 

SRI YAMUNACARYA 

The next bright star in the firmament, in this galaxy of our 
purvacaryas, was Sri Yamuna, son of ISvaramuni and grandson 
jt Nathamuni. Bom in K§ttumann£rgudi about AD 918, (tradi- 
oon accords him the dates AD 918-1038) he was a prodigy even 
a a young boy, showing remarkable learning and debating skills. 
Be defeated a renowned court pandit of the Chola King. Gready 
mpressed by the young boy's brilliance, the queen called him 
'Alavandar ”, and the king gave him rulership of part of his 
kingdom. 

Manakkal Nambi was watching him and biding his time to 
any out his acarya's orders. He gradually weaned him from 
murtlly pleasures and duties, to his ancestral heritage, Lord 
Ranganatha, at £rirangam. He taught him the Bhagavad Gita, 
before taking him there. 

With Manakkal Nambi's continued teaching, he renounced 
fes former life and took to a religious way of life. He became 

head of the Math, and by command of the Lord, looked after the 
administration of temple affairs. 

Some say his disciples numbered eight, some eleven. The 
Periya Tirumudi Adaivu gives a list of twenty two. To these he 
imparted religious instruction and teaching, explaining the 
Vedantas, Sastras, Rahasyas, the Divya prab andhai h and other 
Sampradaya literature. He wrote brilliant treatises on the 
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ViSistadvaita philosophy and defeated opponents from other 
schools in debate and established this philosophy on a firm fool¬ 
ing. 

His works number seven, counting the “Siddhitraya” as one. 
Of these only five are extant. The “Siddhitraya”, the 
“Agamapramanya", the “Glt&rtha Sahgraha” and the two stotras, 
the “Stotra Ratna” and “CatuSSlokI”. Two other works, 
“Puru$anirnaya” and the “KaSmlragamapramanya” which seem 
to have been lost, are referred to by 3ri Yamuna himself in his 
AgamapramSnya. 

The “Siddhitraya” consists of the Alma, Isvara and Samvit 
Siddhis,” which form the source book for Sri Ramanuja's Sri 
Bhasya, along with the Vritti of BSdhayana. 

The “Agamapramanya" establishes the authority and valid¬ 
ity of the “Pancaratra Agamas”, which were not understood prop¬ 
erly and were therefore criticised as anti-vedic, and not accept¬ 
able as authority, by 3aAkara and others. 

“Puru$animaya” or “Mah2purusanimaya” is believed to have 
established the Paratattva as Vi$nu, with relevant support from 
the Vedas. “On the authority of Sri Vedanta Desika, we know 
that the portion of the “Vedartha Sartgraha” of Sri Ramanuja, 
dealing with the supremacy of Vi$pu over other deities, is based 
on the “Purusanirnaya” of Yamuna, which, however is not 
available” 51 . 

The “Stotra Ratna” and The “Catu5sloki”are the first stotras 
sung by this AcSrya and condense all the essential Upanisadic 

truths between them. They form the basis for all later literature 
and st6tras. 
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Sri YSmuna and Sri Ramanuja never met, but Yamuna is 
aid to have seen the young Ramanuja in a group of students of 
YJdavaprakaSa. He instructed his disciples to make sure he oc¬ 
cupied the position of head of the Math and appointed five of 
his disciples to teach Ramanuja the various texts and 
Rahasyarthas, as he himself would have done. During his last 
days he sent for Ramanuja, but passed away before he could 
arrive. Ramanuja turned away inconsolable, back to 
Qncipuram. 

He lived a long and glorious span of a hundred and twenty 
years (AD 918-1038) leaving four sons, and a host of disciples 
and followers. 

He was Ramanuja's paramacSrya, and his great influence on 
Ramanuja’s thinking is evident in the latter's works. 

SRI RAMANUJA 

The most illustrious of this great line of AcSryas was Sri 
Ramanuja, also known as Yatiraja, Udaiyavar, Emberumanar, 
and IlayalvSr. Bom in SriperumbGdQr in A.D.1017, he was the 
son of Sri AsOri Kesava SomSyajl and his wife KSntimati, who 
was the sister of Tirumalai Nambi (£ri 3ailapOma). 

His early Vedantic education was under Yidavaprakafia, an 
Advaitin. During the course of this study, there was more than 
one instance where Ramanuja could not agree with his teacher's 
interpretation of certain vedic passages and dared to express a 
differing opinion. 

He was taught by five of Alavandar’s best disciples, each a 
specialist in his subject. According to hagiological works: 
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I. Best Nimbi or MahapQrna, taught him the meanings of 

ayana (or Vyasa), and also the first 
; "NalayiraDivya Prabandharn" of 



Nambi or Gosthipurna was assigned by 
meanings of the "Tirumantra" and 



JHBtfht him the meanings of the 
■p.Iieard them from Ajavandar. 

Jpi Tirumalaiyandan arulicceyyum 
ently found in Idu and other commen- 



Nambi, who was Ramanuja's maternal! 


hidden meanings of "Sri Valmlki 


nimal Araiyar, the eldest son of Yamuna 
3rf Manakkal Nambi taught him the 
(Jeaming by heart), Caramopaya and some i 



*ed Lord Varadaraja with his j 
to take Ramanuja with him 


rti and succeeded Yamuna 
and also took over the ad- 


He had great adoration and respect lor Yamuna and his one 


great regret was that he could not meet him in his life-time. He 
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as initially attracted to him by hearing a verse of his Stotra 
itna-(v.ll). 

He authored nine works, for most of which Yamuna's works 
ere the inspiration and source books. These are: 

1) His magnum opus, the " Sri BhSsya" on the Brahma Sutras 
FBadariyana. While he was in KSSmlr during his pilgrimage, 
s was able to lay his hands on the Bodh&yana Vritti for a short 
idle. With the help of his devoted disciple and trusted friend, 
urattajvan, they both studied it. And after returning to 
rirangam, he wrote the Sri Bht$yam based on the traditional 
iterpretations found therein 54 . AJvan, with his phenomenal 
lemory, was an eka-sandhagrahl, and could recall the text of 
te Vrtti, in its entirety. He helped Ramanuja in this task by 

eing his scribe, and also by reminding him of any points he 
tight miss, in his elucidation of the sutras. 

His other works are 2)Vedanta Dipa 3) Vedanta Sara 
) Vcdartha Safigraha. Yamuna's "Siddhi-traya" was the 
aurce book for these. 

5) A commentary on the Bhagavad Gita known as the Gita 
hiisyu. which was also based on a work of Yamuna's, the 

Gitanha Sarigraha". Having shown the truths found in the 

r edas and Upanisads by these polemic works, Ramanuja did 
tapatti himself to the Divine Couple one Pahguni Uttararh day 

he asterism Uttararh in the month of Phalguna) at Srirangam. 
nd showed the path lor a mumuksu to take, in practice and 
rcccpi, by writing the Gadyalraya. This consists of 6)Sriranga 
IaiJ\a 7)Saianagali Gadya and 8):he Sri Vaikuntha Gadya. He 
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also laid down the daily rituals and code of conduct for a 
prapanna to follow, in his 9) Nitya grantha 55 . 

He was away in Melkote for about twenty years 56 because 
of the persecution by the Cola King, Kulottuiiga Co.la I. While 
there, he converted many Jains, along with their ruler Bit# Deva. 
With his help, he built a temple to Lord Tinm5rayana, established 
a Math there, which is even today known as the Yadugiri Yatiraja 
Math. He continued with his discourses on the Ubhaya Vedanta, 
anxiously awaiting news from 3rirarigarh. 

He returned to Srirahgarh after the Coja King died, delighted 
at being reunited with Alvin and his other disciples. He took 
up the duties of administration of the temple and Math again 
and continued with his discourses and writing. 

When he felt his end was near, he named seventy-four 
Simhisanidhipatis from among his disciples, and entrusted them 
with the task of propagating ViSistadvaitic Sri Vaisnavism, 
which by now was known as "Emberumanar DarSanam". He 
gave the responsibility for dissemination of Vedantic knowl¬ 
edge, the Sanskrit literature, the &ri Bha$ya and other Sanskrit 
works to some. To others he gave the responsibility of nourish¬ 
ing and disseminating the knowledge of the "Arulicceyal" as 
the songs of the Alyfiis are known. He himself was deeply in¬ 
spired and influenced by this body of literature. Thus, he made 
sure that the Ubhaya Vedanta tradition was in safe hands. 

It is interesting to note that he gave Pillan, who was his 
abhimanaputra or jflanaputra. the charge of both streams - the 
Sanskrit and the Tamil Vedas. Pillan was also directed to write 
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4 commentary on the Tiruvaymoli. The commentary he wrote 
ss called the "Arayirappaqli" as it contained six thousand 
cranthas. This commentary was followed by four more, the 

5.000, the 12,000, the 24,000 and the famous I<ju, or 36,000, 
by ocher authors. 

Ramanuja, when he knew his time had come, entrusted the 
i*e of EAgahUvSn or Vi$nucitta, to PillSn, to nurture this prom¬ 
ising young contemporary and disciple of his. Incidentally, the 
present Thesis represents a study of the Visnucittiya of 
Ehgalalvan which is a commentary on the Vi$nupurana. 

RamSnuja died in A.D.1137 in his hundred and twentieth 
rear, at Sri rangam, after a full, eventful and illustrious life. He 
left behind multitudes of disciples and admirers to mourn his 

OSS. 

SUCCESSORS OF RAMANUJA 

Ramanuja nominated Alvan's son, Par&Sara Bhatta, as his 
successor. Bhatta was a brilliant scholar and debator and won 
over opponents to the dar£ana. Most notable of these oppo¬ 
nents was an advaitin known as Vedantin. He later became 
Bhatta's ardent disciple and successor, and was known as Nan 
jiyar. He wrote the "Onbadinayirappadi" (the 9000), commen¬ 
tary on the Tiruvaymoli. 

Naiijlyar was followed by Nambiljai, equal to, if not more 
brilliant than Nanjiyar, especially in his exposition of the 
Tiruvaymoli. The hall of Srirarigam, used to be crowded to 
capacity during his discourses. His disciples, Periavaccanpillai 
and Vadakkutiruvidippillai wrote the IrubattunalSyirappadi 
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(24000) and the Muppatlu Arayirappadi (36,000) respectively, 
both commentaries on the Timvaymoli. The 24,000 was writ¬ 
ten on the express directive of Nambijjai, but 
Vadakkutiruviidippillai wrote down each night, word for word, 
what he had heard in the discourse during the evening. When 
this work was submitted to Nambiilai for his approval, though 
he was greatly pleased, he froze it because the author did not 
have his permission first. Eventually when it saw the light of 

day, it was found to be so superior to the others, it came to be 
known as the Idu, meaning it was equivalent to the Tiruvaymoli 
itself. 

The Pannirayirappadi (12,000) was authored by Vadikesari 
Alagiyamanavala jiyar. Pi}Jai Lokacarya, who succeeded 
VadakkutiruvIdippiJJai was his son, named after his Acarya 
Nampijlai. Nampiljai was known as Lokacarya, and the prefix, 
Pillai, was added to differentiate him from the senior Lokacarya. 
He lived in the late thirteenth and early fourteenth centuries. 
Vedanta De€ika was a younger contemporary of PiUai 
Lokacarya. 

Somewhere around this time, certain differences arose, in 
opinions and conduct, of the $rlvai§navas, which gradually 
widened into a schism called theTehgalai and Vadagalai sects, 
brought about by the followers of each. But in the face of real 
danger to the darSana, in the form of the Muslim invasion undei 
Malik Kafur, both parlies rose to the occasion heroically 
Pijlailokacarya, who was quite old then, escaped with a fev 
followers, carrying Naihperumal, the Utsavamurti at Srirahgari 
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rv safety, with them. He got out of range of the invaders, but 
Sed in Jyoti$kudi, while still seeking sanctuary. 

Desika, in his turn, clasped the manuscript of SudarSana 
Suri's Srutaprakasika and fled to safety with the two infant sons 
y (the latter. Pillailokacarya was the first teacher to write down 
*e RahasySrthas for posterity. He wrote in a lucid, simple style 
*asy to understand, a collection of treatises known as the 
AstadaSarahasyas in ManipravSJa a mix of Tamil and Sanskrit. 
This, following Ramanuja's compassion in alllowing the 
Rahasyarthas to be taught to whoever was interested, was in¬ 
strumental in creating a growing "prapannakula", in the place 
of a closed group of Acarya - 3isya parampara, which ordinary 
mortals had no way of entering. 

Ramanuja himself had to approach his acarya Tirukkottiyur 
Nambi, eighteen times, before he would teach him the secret 
truths. Tirukkottiyur Nambi was the last of the 
" anuvrttiprasannacaryas" and Ramanuja, the first of the 
''Krpamatraprasannacaryas". 

Pillailokacarya's brother Alagiyamanavalapperumal Nayanar 
wrote the Acaryahrdayam in support of his brother's Srivacana 
Hiu$ai}am, as this latter work caused some scepticism and criti¬ 
cism. Manav§lamamunigal commented upon three of the eigh¬ 
teen rahasyas of Pillailokacarya viz., the Tattvatraya Sara, the 
Mumuksuppadi and the SrivacanabhQ§anam. He has also com¬ 
mented upon the Acaryahrdayam. 

After Pillailokacarya came Tiruvaimolipijlai whose original 
name was Sri Sailesa. He also excelled in the exposition of the 
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Bhagavadvisayam and thus earned the appellation. He had the I 
distinction of being acarya to the great Manavalamamunigal, 
who succeeded him to the Pontificate. He is believed to have 
been another incarnation of Riminuja, who was himself con¬ 
sidered by his followers as an incarnation of Adi$e$a. 

Varavar am uni's (another name for ManavSlarndmunigal) dis¬ 
courses on the Bhagavadvisayam were so spell-binding, that j 
Lord Namperumal Himself ordered him to conduct these in His 
presence. For one full year, tradition has it that all utsavas (fes¬ 
tivals ) in the temple were kept in abeyance, till these discourses 
were finished. At the end of it. at the Sattumurai, the Lord Him¬ 
self appeared as a young brahmin boy and recited a taniyan to ' 
him, which is repeated in all Tehgalai homes and temples even I 
today: 

" Sri Sailesa daya p&trarii dhlbhaktyadi gunarnavarh, 
Yatindra pravanarii vande rarhyajamdtaram munirh" 

He also wrote commentaries on :- 


1. That portion (the first four hundred pa$urams) of 


"Pei 


rirumoli", for which Periavaccanpillai's com¬ 
mentary was lost; Uk**?*-'*- 

2. A Pramiija tiratfu for " Idu". |~ Q . 

^ * rt ^ > 3 . 'The UpadeSa Ratnamalai. 


4. Artiprabandham. 

5. Yatiraja Vimsati (in Sanskrit) and 


6. Tiruvaymoli Nurrantadi. 
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He designated the A$tadiggajas, eight of his best disciples, to 
protect and spread the faith. He is considered the greatest 

Tehgalai Acarya, since Ramanuja's time. 

Pillan was entrusted with the task of preserving and 
propogating the knowledge of both the Sanskrit texts and the 
Tamil literature-the "Ubhaya Vedanta". His disciple was 
Visnucitta or EAgalalvSn, our author, who was a young con- 
fcmporary of Ramanuja. He is believed by some to have com¬ 
pleted the task of transcribing the Sri Bha$ya which was left 
■finished because of Ramanuja's departure to Melkote and 

Aivan's losing his eyes. Ramanuja, when his end was near, 
handed him over to Pillan's care. 

Eiigajalvan or Visnucitta is the author of the commentary on 
Ae "Sr! Vi$nu Purana” of Sage ParaSara. This commentary 
known as the "Visnucittiyam " is the subject of the present 
study. 

His disciple was Nadadur AmmaJ or Vatsya Varada, whose 
Asciple was AppullSr, an uncle of Vedanta De£ika. Nadadur 
Ammal was greatly impressed by the boy Venkatanatha (as 
DeSika was named) and prophesied great scholarship and fame 
fcrhim 37 . After Nadadur AmmflJ and AppuJlSr, Venkatanatha 
became the religious leader. 

Sudar€ana §uri, of the lineage of Harita, son of Vagvijaya 
and pupil of VStsya Varada, was the author of " SrutaprakaSika" 
the famous commentary on the Sri Bhasya of Sri Ramanuja. 
This treatise incorporates, often word for word, what he heard 
from his teacher Vatsya Varada™. He also wrote the "Sruta 
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PradlpikS", a less detailed commentary on the "Sri Bhasya" 
and the "Tatparyadlpika" on the "Vedartha SaAgraha" of 
Ramanuja 59 . 

Venkatan&tha or Vedanta Deiika as he came to be known, 
roughly three centuries after Ramanuja, was one of the greatest 
teachers of the tradition, a giant among giants. Bom in Tuppul 
in AD 1268, to Ananta $uri and Totar&mba, he was a student 
of Appullir or Atreya RdmSnuja, his maternal uncle, but he also 
seems to have studied under Vitsya Varada himself. 

He was a gifted poet and a brilliant logician - kavitarkika 
kesari - a lion among them. He was a prolific writer, gifted in 
many languages. He had the anugraha of Garuda and 
Hayagriva. He spent a great part of his life writing religious 
and philosophic works, poetry, drama, stotras, each a classic of 
its kind 00 . 

He taught the Ubhaya Vedanta and prapatti as the means of 
salvation. I Ie wrote three metrical works on this subject, "Nyasa 
Dasaka, "Nyasa Viihsati" and " NySsa Tilakam". He defeated 
opponents in debate and wrote prodigiously, polemic works and 
rahasyarthas. He lived a simple devout llife, refusing invita¬ 
tions from the Royal Court, and was the greatest Acarya of the 
Vadagalai sect. He was succeeded by his son Varadacarya. 

Thus, the acaryas established the Siddhanta of Visistadvaitic 
Sri Vaisnavism and nourished and nurtured the Ubhaya Vedanta. 

The Alvars were no theologians; they were immersed in God- 
love and poured out the ecstacy of their experience of commun¬ 
ion with Him 61 , and the agony of separation from him in song 
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*ad verse. The Acaryas were also immersed in God-love. They 
mere greatly influenced by the songs of the Alvars, but they 
* 22 rmoniously blended this divine ecstacy with theology. Thus 
aey have given us the most joyous philosophic religion known 
Kxfay as " Sri Vaisnavism". 

THE PLACE OF PURANAS IN TRADITIONAL 
LITERATURE 

The teachings of Visi$tadvaita and Sri Vaisnavism are based 
a the truths found in the Srutis, Smrtis, Itihasas and Puranas. 

The Itihasas and PurSijas elaborate on and explain clearly in 
ample unambiguous language, the truths found in the Srutis. 
These ^rutis are short and cryptic statements which easily lend 
feemselves to different interpretations. The Vedas are appre¬ 
hensive that they may be misconstrued by dilettante scholars. 
That is why it is advised that Vedantic studies should always be 
lmdertaken under an able teacher. 

The Itihasas viz., the Rim ay ana and Mah&bh2rata are ac¬ 
cepted as authority by our acaryas on matters of Dharma. The 
Valmlki RamSyana is a revealed text, inasmuch as Sage NSrada 
Messed V aimiki with direct perception of the entire story of Rama 
|Bd Slta, even to the extent of intuiting the thought processes of 
pfc characters. The episode of Vibhl$ai>a Saranagati is an oft - 
quoted passage in the Rahasya literature. 

The Mahabharala was authored by Veda Vyisa (son of Sage 
Parasara) who was considered an amsa of the Lord Narayaija 
Himself. He is known as Veda Vyasa in each Dvaparayuga. as 
he arranges the Vedas under four groups . 62 The present Veda 
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Vyasa, says Par&ara, is my son, Kf$Qadvaip£yana, bom of 
Jatukand 63 . So, the Mahftbharata is also accepted as pramana 
by our Acfliyas. 

Puranas are numerous but eighteen of them are considered 
important. Some of the pur&qas are ancient. This is evident 
since statements about Puranas are found in the Brahmanas, 

which indicate that they existed earlier. They are referred to in 
the Mahabharata, Upanisads and Smrtis. 

The Puranas are classified in the Matsya Purina according to 
the gunas that were predominent in Brahma, the original au¬ 
thor of the Puranas. They are thus Sattvic, Rajasic, and Tamasic. 

The Sattvika Puragas speak of Vi$nu, the Rajasic of Brahma 
and the Tamasic of Rudra, Agni, Sakti and others, as Supreme. 

The Sattvika Puranas are accepted as authority by our 
Acaryas. Some of the Sattvikapuranas are the Sr! Vi§nu, the 
Varaha, the Matsya, the Bhagavata, andthePadma. 

The Visnu PurSna in particular has been profusely quoted 
and cited, ever since our acaryas started their literary activity, 
writing treatises. Every one of them has quoted from it, in their 
most important works. We do not unfortunately, have the works 
of Nathamuni, but Yamuna, Ramanuja, commentators on the 
Tiruvaymoli and other Prabandhas, Sri DeSika, Manavala 
Mamunigal and others have all quoted profusely from this 
Purana. It is said in the Padma Purina: 

MW^I 

HUcttyfldi ctwmn 
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" vede$u pauru$aih saktaib dhanna&stre$u manavam| 
bhSrate bhagavadglta purineju ca vai$ijavarh ||" 

The Sri Vi$nu Purana qualifies for the definition "Pur&narti 
pncalak$aijarii" more than any other purina 64 

ELH. Wilson, in his English translation of Sri VisnupurSqa 
ays "There is not one to which it (this description) belongs so 
eacirely as to the Vi$nupuraqa, and it is one of the circumstances 
vhich gives this work a more authentic character than most of 
as fellows can pretend to". 

The reasons for the authority of this purana will be dealt with 
a more detail in a later chapter. 

Notes _ 

i. Samvit Siddhi, p.40 

1 Contribution of Yimuna to p.249 

i Ibid. 

4. Samvit Siddhi, p.41 

1 Contribution of Yamuna to Vigitf&dvaita, p. 310; foot notesl095 & 
1096 

1 Atmasiddhi, p.3 

T . Cf. nirvanimaya evlyamatma jMmayo'maiabl 

duhkhSjfianamaya dharmi pralqteste tu nitminahll (V. P, VI.7.22). 

1 " The consciousness of " I" in the absence of all contradictory factors, 

refers primarity to the Self. When it refers to the body, it is termed 
"avidya" or ignorance. Sri Yamuna quotes V.P. VI .7.10 in support. 
Cf. ’’Contribution of Yamuna to Vi$I$tadvaita'\ p.155 

I. Bhagavad Gita, 11.23 

A The Philosophy of Vi$i$tadvaita, p.38 

II. ChSndogya, 6.2.3 
,12. Mahopani§ad. 1.1. 

13. Chandogyopanisad., 6.2.1. 

14. Chand. Up. 6.2.3; also "so’kamayala bahu syam prajayeyeti" 
(Taitt.Ar.8) 

15. Vide Ved. SaAg. p.34. ("brahmano jagadupadananimittatva 

siddhill ,, )- n prathamam upadana - karanatvam pratipfidya nimitta 
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kjonpamapi tadcved pnt^idajaiti 

16. SeeStotraRatna^V.ll 
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18. M vaikunthe tu pare loke 5riyA sardham jagatpatih 
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Also "yato vftcd nivartante aprapya mana&a saha" Tait. Ar. 9.1. 

20. See Mudal TiruvantSdi (Poigai AjvSr), v.44 

21. "Sarirarfi nAma cetanarh prati sarvAtmana Adheya vidheya Sesatva 
niyamaih apjthaksiddhah dravya vi5e$ah" 

22. Tr. byM.YamunAcAya. 

23. Cf. Sr.Bh, D 1.3.8 and 9; Vol n pp.219*222. 

24. Bhr.Up., V .7.22. 

25. Contribution of YAmuna. p.302 

26. " Bhinnapravrttinimittanaib gabd&nArfa ekasmin arthe vrttis 

J samAnadhikaranyarh" (Patanjali quoted by RAminuja in Ved.Sang. 

and Sr. Bh. 1.1.1.1). 

27 See Bhagavata. (VII. 1.30) 

"KAmAt gopyah bhayatkarfiso dve$at caidyadayo njpahl 
SaifibandhAt vr$nayah snehat yuyarti bhaktya vayarfi vibho|| M . 

28. See V.P., 1.8.17 

29. T.M., 6.10.10 

30. a. ” CatuSfilokT of Yamuna, SL 3 

b. "^rigunaratnaKotiain" of Par Mara Bhajta $1.58 

c. "Sristava of Kuresa", $1. 7; §1.10. 

31. Sristuti of VedAntaDeSika - $1.15. 

32. Cf. V.P. 19.29/‘ni5Srikanam kutah sairvamV’* 

33. Mangala Sloka of Sri ParSSara Bhatta's "Laksmtkalyana 
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34. Cf. Yamuna's Gitartha SaAgraha. V.29 "JftanI tu parmaik&ntL. M 

35. "arogyarii bh&skar&dicchct dhanamicchet huta&an&l! 
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<•0. Vide Rftmacarama gloka (V.R. Yuddha, 18-33) 
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42. " sarvadharm&n parityajya mamekaih Sar&Qaih vrajal 

ahaih tvi sarvapapebhyo mok$ayi$y&mi ma Sucahll (Bh.G. f 18-66) 
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b. Sri Ramanuja's " Saran&gatigadya" 

c. Nammalvar's T.M. - 6.10.10. 

44. UpadeSaratnamalai of Manavaja Mimuniga) - V.37 

45. Nayamatma pravacanena labhyah — vivjnute tanurh (Kata. 1.2.23) 

46. Vide "Sri Vaikunthagadya"* Ctirnika3-(7) 

47. Contribution of Yamuna to Vi£i$tadvaita, p.306, (f) The character¬ 
istics of the state of Mukti. 

48. Contribution of Yaihunacarya to Vi£i$t£dvaita P.6* para 3 ff. See 
however, the " Yogarahasya" published by Krishnamacharya Yoga 
Mandiram, Madras. 1998. 

49. Contribution of Yamuna to Visi$tadvaita , p.5, 

50. Ibid, p.4 
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52. Portions of these are also lost. 
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" p£ra£arya vacassudUih-pQrvidtrya surakjitarii- 

nij&k$araih-pibantn" 
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"Contribution of Yimuna to Vi£i$&dvaita" Ch.VI. p.307 ff. 
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BhOyah traividyamflnyah tv aril Bhurikalyaija bhajanartill" ascribed 
to Vfltsya Vanda. 

58. Refer to "A History of Indian Philosophy" . Vol m by S.N. Das 
Gupta, P.130. 

59. S.N.Das Gupta. mentions a commentary on Sr. Bh. prior to Sruta 
Prakafikfl. 

Ibid, p.l 14, para 1;also Sr. Bh. VSrttika, p.117. 

60. For a complete list of his works, see "Vedanta DeSika" by 
Satyavrata Singh. (Pub. Chowkirtiba Sanskrit Series). 

61. Cf.G.S. of Yamuna V.29 
"Tatsam£le$aviyogaika sukhadubkhab tadekadhlh." 

62. See V.P. m 3; vv 5 and 6. 

"Dv3pare dvipare Visnur/ySsarOpI mahamune|Hitaya 
SarvabhOlanarh vedabhedan karoti sah||". 

63. Ibid in 3.19. 

64. " SargaSca pratisargafca vam£o manvantarSni ca; 

Vamianucaritarh caiva purtnarii paficalaksanarh" 

According to Wilson, this definition is found in the Vi?nu, Matsya, 
Vayu and other Putinas. 





Chapter - II 

THE LIFE AND WORKS OF ENGALALVAN 

£ri Vi$nucitta (A.D.1106-1206) is the author of a commen- 
wry on the "$ri Vi§nu Purana" of Sage Paraiara, which is the 
aftject of the present study. This commentary is known after 
Uhl as " Visnucittlya". He was bom in Tiruvellarai or Svetagiri, 
war £rirarigarh, in a family of "Purvaiikha" or "PuraScOdii" 
fevaisnavaite brahmins. This was in the month of Cittirai, un- 
fe the asterism Rohinl, in the year A.D. 1106. 

Among the Alvars, Perialvar.Toijdaradippodi Alvar and 
■adkirakavi Ajvar are known to belong to the "purvaSikha" 
fevai$nava community. Among the AcSryas, Uyyakkondar 
6 ri Pun(Jarikak§a), Tirukkottiyflr Nathbi, PeriavaccanpiJJai and 
ttruvaymolipillai or £ri£aile§a are known to belong to this group. 
Be Purvaiikha brahmins are believed to have come to the South 
fern the plains between the Ganges and the Yamuna and settled 
■Tiruvejlarai to do service to the Lord Pmjdarikak§a, who has 
Sks Temple there. Uyyakkondar was the disciple of Sri 
!&thamuni, who lived in KattumannSrgudi. 

Srivisnucitta was a younger contemporary of Sri Ramanuja, 
«Ao came under his influence, according to tradition, in the later 
pvt of Sri Ramanuja's life, after his return to Srirahgarh from 
Mdkote. 1 

The writing of the Sri Bhasya, it is said, was abruptly held 
jp because of the persecution of Sri Ramanuja and Kurattalvan 
jy the then Cola King. As stated earlier it is beleved that 
'Curattajvan acted as the scribe for writing down the Sri Rhs$ya 
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of his master. Since Alvin had lost his eye-sight in the Co)a 
King's court, Vi^ucitta was destined to take his place as scribe, 
after the return of Rindnuja from exile.He proved a worthy 
discjple and accomplished this taskto the utmostsatisfaction of 
Ramanuja, who remarked "Ertgal&jvano !" 2 (Is it our Alvin 
himself!). This, according to tradition, is the origin of his name; 
as "EhgalajvSn". ' 

Prof S.N. Das Oupta says that writing down two-thirds of 
the Sri Bhasya was finished before the Cola persecution began. 
But he disagrees with the date of completion given in the 
" Raminujacirya DivyaCaritai" by Sri Pillailokarti Jiyar (which 
is 1077 Saka or A.D.l 155).He says this date cannot be right a4 
Ramanuja died in A.D. 1137. 3 


When KulottuAga Co|a I died in A.D.1117, Ramanuja re 
turned to Sri rafigarii from Melkote, and sent for Alvan, wh 
was waiting for his return at Alagannalai. Alvan hastened forth^ 
with to SriraAgarh and there was a joyous but tearful reunion,' 
because of all that had befallen in the intervening period. 


According to Prof .Das Gupta, it is very probable that the Sri 
Bhasya was completed between A.D.l 117 and A.D. 1125. He 
also mentions a Madhva work called "Chalari srtuti", where il 
is said that by A.D.l 127 the !§ri Bhasya was already a work oi 

great reputation. 


However, by this time, Engalalvan would have been in hi 
late teens or early twenties, and it is reasonable to believe that h 
acted as the scribe for the final third portion of the Sri Bhasya, i 
it is correct that the work was not completed before. 
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1 * 111211 , into whose care Sri Ramanuja entrusted Ehgal2j|v2n 
■hen his end was near, was the son of Periya Tirumalai Nambi 
<fo$aile£a-Punia), the maternal uncle of Sri Ramanuja. He was 
pven to §ri Ramanuja by his father 4 through Kiijambiyaccan, 
tmi was regarded by Sri Ramanuja as his " abhiminaputra" as 
wefl as a favourite disciple. 

The word " PiJ}3n" in Tamil means one who has knowledge. 
4i Ramanuja named him Tirukkurugaippiran, after NammalvSr 
ad so he was known as Tirukkurugaippiran Fijian 5 . 

He was taught the Ubhaya Vedanta by Sri Ramanuja him- 
gBlf, and was directed by him to write a commentary on the 
rTiruvaymozhi". This was the first ever"Manipravala" com¬ 
mentary on the "Tiruvaymozhi" and came to be known as the 
|*Aiiyirappa<Ji", because it contains six thousand granthas 6 (units 
■f thirty-two letters). As stated earlier this was succeeded by 
artier commentaries like the 9000, 12,000, 24,000, and the 
36,000. 

However, the "Arayirappadi" of Pillan, though the most brief, 
is the closest to Sri Ramanuja in time, and approved personally 
by him. But for these commentaries, it would be difficult for us 
to understand the hidden meanings of the 'Thiruviymozhi'. 

Ertgalalvan, then, tutored as he was, first directly by Ramanuja 
and later by Pillan 7 was pre-eminently qualified to undertake 
Ae writing of the commentary on the "&ri Visnupurana". 

This commentary, the "3ri Visnucittlya" is held in high 
esteem by our acaryas. 

He was appointed one of the seventy-four "Siihha- 
sanadhipatis" by Sri Ramanuja and was probably made respon- 
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sible for the nurture and dissemination of both the Sanskrit and 
Tamil streams of the Ubhaya Vedinta thought, as his Acarya 

Pillin was*. 

As pointed out earlier, Engajalvin lived in Tiiuve)Janu(near 
Srirangam) which was also the place of his birth. 

NadadQr AJvan or Varada Vi$nu MiSra was one of the di¬ 
rect disciples of &I Ramanuja, and was appointed one of the 
" Sirt ihasanftdhip atis" in charge of teaching the Sri Bhasya to 
worthy disciples. His grandson Vatsya Varada (son of 
Devarajacarya) later known as NadadQr Ammal, was a brilliantj 
and precocious youngster. Heleamt the general Sastras with 
his father and grandfather, but when he started on the Sri Bhasya,, 
his grandfather felt that because of his own advancing years , it! 
would be difficult for him to teach this enquiring young mind. 
He asked VStsya Varada to go to Ehgalalvan at Tiruvellarai] 
and request him to teach him the Sri Bhasya 9 . 

Ordered thus by his grandfather, VStsya Varada journeyed 
from KaflcT to ThiruveUarai. Arriving one early morning, he 
knocked atthedoorofEngalSJivSn's residence. The latter asked 
from inside," Who is that?" and Varada replied," Nantan" (It is 
I). Without opening the door, the Acfirya said, "Nan Settapiragu 
va" meaning "Come when T(the ego) is dead". It also means 
"when I am dead". Varada was puzzled and disappointed. He 
went back to Kanci and related what had happened, to his grand¬ 
father. NadSdur Alvin understood what the Acarya had meant, 
that the feeling of egotism should be destroyed, and told his 

grandson, "You should have said 'Adiyen' (servant) and and 
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am *nantfln'. Go back to him and say "adiyen" and pray to Him 
■» leach you the Sri Bha$ya 10 . 

EAgalilvSn^accepted him this time, with a few conditions. 
Oae of them was that he should get his parents' permission to 
in the 'carama kaihkarya' (last rites) for him, as he had no son; 
dfcher by himself as a $i$ya, or through his only daughter's son, 
■i a son should be bom to her. 

Getting this permission from his parents, he came back and 
was taken in by the teacher. He lived a long time with him, 
doing "$u$rQ$a" to his acarya and learning the meanings of the 
Sri Bha$ya from him with out any room for doubt, or any 
ambignity. He became an authority on Sri Bha$ya. u 

As Vatsya Varada is known as "Nadadur Ammal", 
Efegalalvan is also known as " Ammajacaiyar". Even today the 
nage of Vatsya Varada can be seen at the feet of his Acarya, 
■ Ehgalalvan's shrine atTiruvellarai. 

Vatsya Varada, having imbibed the teachings of the $ri 
ttisya from his Acarya, wrote the 'Tattvasira' which is a brief 
metrical exposition of the Sri Bha§ya. Later, his disciple,. 
Sudar$ana Bhattarya or SudarSana Sun, wrote the elaborate 
Srutapraki£ik&. This treatise on the &ri Bhasya incorporates, 
Anost word for word, what he had heard from his teacher! 
Vitsyavarada. This, till date, remains the most comprehensive 
and authentic commentary on the Sri Bh£§ya 12 . 

Thus, it may be seen that though not much is known about 
the personal history of Engalalvan, he is undoubtedly one of 
the most respected acaryas of this system. 
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Being a much younger contemporary of Sri Ramanuja, al¬ 
most ninety years younger (date of birth A.D.1106), he lived 
around a hundred years and was alive in the time of Nanjlyar 
and Nampiljai. This is mentioned in Periyavaccin Pillai's 
Vyakhyina on the Mudal TiruvantSdi of Poigai Alvar, and in 
the Arayirappadi Guruparamparaprabhavam of Pinbalagiya I 
PerumaJ Jlyar. 

Piljan and Nafljlyar being roughly of the same age (A.D. 1061 
and A.D. 1054 respectively), there must have been a lot of inter¬ 
action and exchange of ideas between them also. 

An episode is related by Periyaviccan Pillai in his commen¬ 
tary on the Mudal Tiruvantadi while explaining the Paiuram, 
"Tamaruganda dewuruvam awuruvam" 13 . This describes 
how Nafljlyar's icon of daily worship whom he had named, 

' Ayarlevu' (in private), appeared to Eflga]&lvan, and declaring 
Himself to be Nafljlyar's son 'Ayartevu', demanded 'jaiiibu’ fruit : 
(rose-apple) and butter from him. When Eftgajaivan reported' 
this to Nafljlyar, the latter was wonder-struck, as he had not 
revealed the name 'Ayartevu' to any one 14 , and reflected that 
He had done this to reveal His Name to the world. 

Nampiljai is recorded as saying that EflgajSjvdn is an expert 
in all the Sastras. This is found in the Guruparampara prabhava 
(Arayirappadi). 15 

Tradition has it that Engalalvan lived for some time in a place 
called," Kollaflkonrjan" near Srivilliputtur and gave discourses 
on the Sri Bha$ya there. This must have been towards the last 
part of his life. 
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Probably around this time, a son was bom to his only daught¬ 
er "Sertgamala NacciySr" at Amflr. Nadadur Ammal named 
jbe boy Varad&carya, after himself, adopted him, and taught him 
aD the scriptures. When the great Aciiya Ertgajal van's end came, 
he performed the last rites for him as promised, through the 
agency of the grandson. 

Ehgajalvan lived a glorious hundred years (AJD.1106-1206), 
leaving behind a great tradition of teaching in both 
Biagavadvisaya and the Sri Bhasya. 

The following verse of his most renowned disciple Vatsya 
Varada, which forms the first verse of his "Tattva-Sira", is ac- 
sally, a " taniyan" (dedicatory verse) to his acirya, Sri Vi?nucitta. 

" Sri Vi$nucitta pada pahkaja sarigamaya 
Ceto mama sprhayate kimatah parenal 
No cenmamapi yatisekhara bharatlnarh 

Bhavah katham bhavitumarhati vagvidheyahll" 

Roughly translated, this means 

"My mind, heart and soul yearn to be united with the Lotus 
feet of Sri Visnucitta (my preceptor). Of what avail is anything 

else? If such a union did not take place, how could such a 
person as I (of poor intellect), be able to understand and put 
into words the opinion and intention of the divine utterances 
cf that best among yatis, Yatiraja (i.e., Ramanuja). 

OTHER WORKS OF VISNUCITTA 

Sri Vi$nucitta, apart from the commentary on 
Visnupurana, is said to have written the Prameya Sahgraha, 
SangatimSla, Taittiriya Upanisad Bhisya and Gadyattaya 
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Bha$ya. These are all lost, but for a few portions quoted and 
used in support of their interpretations by Vedanta Desika, 
Pillailokacarya, Manavaja MamunigaJ and others. 

There are other traditional interpretations of the passages of 
the Divya Prabandha called "nirvihafigal" attributed to 
Ehgalalvan, handed down through the generations, which are 
now gathered and available in print. 16 

The " VSrttamalai" also contains certain statements made by 

Engjalvan, on various occasions, including the well known 

"Sarartha Catustayarh". Sri Manavaja MamunigaJ quotes ex¬ 
tensively from the Jsri Vi$nupur3na,with the commentary of Sri 
Visnucitta in his "pramanatirattu for Bhagavadvisayarti 
Idu(36000 padi)". 

Kumara Varada's "Cintamani Vyakhyana" on Sri Vedanta 
DeSika's " A dhilcarana SaiAvali" 17 refers to Visnucitta as hav¬ 
ing composed the Prameya Sahgraha and as having his origin in 
the 3athamar$ana gotra (" 3athamar$ana gotraprabhavah). 3ri 
Visnucitta refers to himself, in his " Gadyavyakhyana" as being 
bom in the "vam£a of YSmunamuni". This has given rise to 
the opinion, among some, probably followers of Kumaravarada, 
that the Visnucitta who wrote the "Prameya Sahgraha” was 
different from the author of the Vi$nucittlya. 

EAgalalvSn's reference to himself as belonging to the " varhsa 
of Yamunamuni" could be a figure of speech, and mean the 
" jnana variisa" rather than the variiSa by birth, as Aivan, in his 
"Varadarajastava" refers to Sri Nathamuni as belonging to 
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Nmmalvar's vamSa and Namm&lvax as belonging to LaksmI's 

wmrifia 18 

Elders of the SampradSya say that there has been no mention 
of any Vi$nucitta other than Ehgajalvan in any work of any 
purvacarya. An additional proof is found in the 1985 edition of 
$ti Bha§ya published by the Academy of Sanskrit Research, 
Melkote. The commentary on v.25 of " Adhikarana Sir<lva}i" 
reads " Vi?iiucittaib ■ EhgalSl.vkn iti prasiddhaih £ri 
Vi$nucitt&ryaih". 

So it may be accepted without any hesitation that the 
Vigiucittarya who wrote the Prameya Sahgraha is the same as 
the Vi$nucitt§rya of Vi§nucittiya, popularly known as 
Ertgajalvan. 

Sri Visnucitta, from these accounts, emerges as a very learned 
and proficient scholar and teacher of the UbhayavedSnta tradi- 
tton. And his only work that has come down to us is the com¬ 
mentary on the Visnupurana. The statements of Nampillai 19 
and Nadadur Alvan 20 confirm the fact that Ertgajalvan was an 
expert in &&stras and that his expressions are marked by clarity 
and poise. 

t racts from other works of Ehga)&]jy&n: 
meya Sangraha: 

Given below is an account of the Prameya Sahgraha of our 
author built up purely on the basis of the references made to it 
by Sri Vedanta Desika, in his works like the Nyaya Siddhan 
jana (N.S) and Nyaya Parisuddhi (N.P). 
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No: 1; N.S.,(P.40). jadadravya 

The following quotation made in the Nyaya Siddhanjana in 
the jadadravya section points out that according to Visnucitta, 
perception does not cognise bare existance (Sanmatra). Accord¬ 
ing to Visnucitta, since Kala also fonns an attribute of an exis¬ 
tent entity, it also forms part of all perceptual operations and 
cognitions. 

"Uktanca Prameyasartgrahe Sri Vi$nucittaryaih Sanmatra 
Pratyak$a nirakarana prasaiigena 'KHasya vastudharmatay& 
sarva- pratityantarbhavSt na prthagrupatvarti' iti" 

No: 2. N.S, (P. 52 ) - jadadravya. 

This is more or less a continuation of the previous quotation 
about Time forming a part of all cognitions. The additional point, 
which this quotation supplies is that in Vi$nucitta's Prameya 
Sarigraha, Ether (gagana), and the Directions also have colour, 
through the process of Trivjt Karana. 

"gaganasya di$Mi ca trivTtkaranena rupavatvarh" ityadi. 

No: 3 N. S, (p. 53) - jadadravya. 

This quotation reflects the view of Visnucitta that the eye, 
though it be of a new - bom baby cannot grasp air (Vayu), 
because it has no colour. 

" Yattu Prameya SaAgrahe 'adyajdtasya cak$urapi nahi arupam 
Vaytuh gfbnati' iti". 

No. 4. N. S. (p. 56) jatjadravya. 

According to this quotation, Visnucitta opines that even the 
sense organ of touch (tvagindriya) has its capacity (to feel) con¬ 
fined only to objects that have the quality of touch. 
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"Prameya Saiigrahasca 'tvagindriyasySpi sparSavadvastu- 

ri$aye Saktih* iti". 

No. 5 N. S. (p.92) jadadravya. 

This quotation is actually a fuller quotation of what was given 
under No: 2 above. 

" flfflh cak$u$am sarvam savi jesameva grhyate"id. 

This means that whatever is cognised by ocular perception is 
only a qualified perception. 

"Yattu Prameya SaAgrahe proktarti 'gaganasya disiih ca 
trivrtkaranena rupavatvaiti, atascak^usSrii sarvam savi£e$ameva 
grhyate' iti". 

No. 6. N.S (p.126), jiva pariccheda. 

This quotation is in relation to the self-luminosity of the 
Atman. According to Visnucitta, this can be proved through 
an inferential statement, thus - "The Self is self-luminous, be¬ 
cause he is consciousness like Attributive consciousness". 

"anumitistu atma svayamprakaSah, jnanatvit dharmabhuta 
Jiinavat iti Sri Visnucittairuktam". 

Source unidentified - probably Prameya SaAgraha. 

No.7 N.S. (p.340) Adravya Paricchedam. 

This quotation points out that according to Visnucitta, kriya 
(action)is given as the meaning of the word vega (speed). In 
other words, action is an outcome of speed or velocity. In the 
section where Visnucitta refuted Inference as a means of prov¬ 
ing the Existence of God, we find the following argument; 
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" All activity is preceded by an effort, because it is an activ¬ 
ity, like movement. This logic, according to Vi§nucitta cannot 
be applied in the case of the Lord, because the above rule goes 
astray in the case of the speed of an arrow and the flow of water. 
If you ascribe this to their nature itself, then it goes contrary to 
your belief that they have a cause behind even those activities 1 '. 

"Kriya vegarthatvena Pathita. Tath&hi. ISvaranumana 
nirakarene 'sarvakriya kitipurvika; kiiy&tv&t gamanavat id cenna; 
Saravegajala syandanadau vyabhicSrat te?aih 
svabhSvavatvakalpanehetumattvakalpanS virodtat' ityuktam". 
Source unidentified. 

No: 8.N.S (p.363).Adravya Pariccheda. 

This quotation explains that while a thing is being perceived, 
it is perceived as a qualified entity. Colour, size, separateness, 
space, and the remoteness and proximity caused by Time are 
also simultaneously cognised along with the object. The differ¬ 
ence between the perceiver and the object is not separately 
grasped during cognitive experiences. The only instance where 
this distinction can be cognised is the body-soul illusion. It is 
only here one can feel, that his Stmi is different from his body, 
senses, etc. 

"Yattu Prameya Sahgrahe 3ri Visnucittairuktam - 'dure 
kathamiticet; tatra kuSalameva - dyumani gaganadltara - 
vyavrttameva hi rupaih parimanaprthaktvadesa - kalakrta- 
paratvaparatv&di ca indriyayogyarh sarvam sahaivajftayate' iti". 

"Tatraivamuktaih andhak&re sthanupiiaca - stripumsadi 
samsayastadav^ntara eva. Naktarh hi dyumani dipa mahl gagana 
svatm&di vyavrttirapi na jMyata iti na $akyaih vaktuih. Na hi 
dehatmabhnunam anterena kvacit dra§trdr^ya saiikaro'pyasti 1 iti". 
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No:9 Ny&ya PariSuddhi (p.67) pratyak$a (2). 

From this quotation it is clear that R2m£nuja has accepted 
eoly three pramSnas (Valid means of Knowledge). 

"Uktaift ca Prameya Sahgrahe 'pramina sahkhya vivade'pi' 
gty atra 'tripramanatvaih bhasyoktaih' iti" 

No: 10. N.P. p(69) pratyak$a (2). 

Here it is pointed out that pratyak$a consists in direct experi¬ 
ence. This direcmess (Sak§atvam) is a generic attribute (jSti). 

"Prameya sartgrahe tu evamuktaih S&k$&danubhavah 
pmfyak$aih; sak§3tvam jatih' ity§di". 

No: 11. N.P (p.234) Sabda pariccheda. 

This quotation concerns the validity of the words of a person 
wfao may be an apta(trustworthy person). According to 
Vi$nucitta, the words of a person may carry some conviction 
but unless the knowledge of the speaker is understood through 
Merence, those words cannot be totally trusted. 

L "'Samanya yogyata grahane api vyaktiyogyatiyah vaktrjfl 
H numanam antarena asiddheh' iti Prameya Sangrahadisu 
samarthitam". 

Sangalimala: 

No:12. N.S. (p.l74)jlvapariccheda. 

This quotation explains as to how a person carrying on medi¬ 
tation so as to attain liberation ultimately ends up in Kaivalya. 
Visnucitta explains this with an analogy drawn from the sacrifi¬ 
cial parlance; one may start performing a sacrifice with a view 
to attain Heaven. But he may ultimately become a brahma- 
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raksasa if the sacrifice is not done according to the rules laid 
down in the scripture. 

" Uktarh ca sartgati malayirti 6ri Vi$nucittaih 'Nanu brahma 
praptlcchayopakriintasyop&sanasyakathain kevala (Kaivalya) - 
prapakatvarh? ucyate; yatha svargakSmasyaiva yage 
prakrantasya yathavadananuythane brahmarflk? asatvfldi bhavati' 
iti". 

No:13. N.S. (p.175) jlvapariceheda. 

The passage quoted is a metrical one. According to 
Visnucitta, what happens in deep sleep is the experiencing of 
one's own self, which is full of bliss. That one enjoyed sleep is 
understood through the recognition of the type " Sukhamahaih 
asvapsaih". (I slept well). That deep sleep is a source of happi¬ 
ness can also be understood in a practical way, when a person, 
sleeping well, is aroused, then he will get angry. For the sake 
of such sleep he would also forego other things. This nature 
of deep sleep is also referred to by many £ruti and Sihrti pas¬ 
sages. 

"Sr! Vi$nucittaisca uktarh 'Svipe sukhatvabhijnanat 
tadvicchede ca rosatah. Tadartharh anyatydgacca srutismrti 
satairapi' id". 

No. 14. N.S. (p.275) - buddhipariccheda. 

This passage purports to establish that sukha, duhkha.etc., 
are different aspects of knowledge. Sri Visnucitta states that 
during deep sleep and dissolution (su§upti and pralaya) the 
jlva will be bereft of qualities like doubt, certitude, contradic¬ 
tory knowledge, love, hate, ego. etc., which distinguish him from 
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the Supreme Being. The jlva corresponds to the brilliance and 
Ac heat of fire which is the Lord. In other words, during those 
mtes, the jlva will be similar to the Lord. The purpose of this 
QflMtion is, however, to confirm that itga, dve$a etc., are all 
dSferent aspects of dharmabhtlta jftSna. 

""^■ klaih ca sartgatimStayarh Sri Vi$nucittaih "evaih Paramat- 
Mkrii pavakaprakaSausnyadisthanlyarh jlvasvarupamapi susupti 
•inhirayoh paramStmano bhedaka samiaya nimaya viparyaya 
fkfcajMna pratyak^anumanagama riiga dvesa lobha moha mada 
Afetrya dhairya vicikitsa Sraddha lajja bhayadyananta jflana 
pMuana riipa vikarabheda SGnyarh' ityadi". 


No.lS N.S.(p.374) adravya pariccheda. 

Here, the point to be made is the definition of sadr$yam (simi- 
Bnty). It is of two kinds, similarity of attributes and similarity of 


fan. In the substances we see we may notice similarity of 
^kibutes. In the words of Visnucitta what is referred to by the 
similarity is the commonality of a large number of compo- 
kents found in one object in relation to its counter- 
kkrelative(pratiyogin). 


| "tivadapeksaya ca Sri Vi§nucittaih uktaih-'bhQyo’vayava 
MBinyameva pratiyogyapeksaya sddrsya Sabdavacyam". 

No. 16 N.P. (P.217), anumana. 


In this quotation, Visnucitta opines that the Self-luminosity 
of the atman has been justified by Sri Ramanuja with the help 
of perception, inference and scripture, corroborated by tarka 
(logical arguments). Under the sutra 'racananupapatteh’(II.ii. 1) 
what is stated is not an inference about the existence of ISvara. 
It is a mere statement of Dratitarka (Counter areumentl. The 
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word tarka means ascribing an undesirable feature purely on the 
basis of vyapti (invariable concomitance). Even a tarka should 
have a vyapti about it. 

" Yaccoktaih Sri Visnuchittaih: 

'Bhasyakaraistu pratyaksa-anumana-agamebhyah tarkopa- 
brmhitebhya atmanah syavamprakaSatvarh samarthitam' iti. 
tathahi; taireva Sarigatimalayam uktaih 'racananupapatteh' iti 
sutre - natra ISvarinumanamucyate iti Sarikaniyarii, pratitarka 
matravacanfit. Vyapti balamAlambya anistaprasahgastarkah id 
tarkasyapi vySptyavaSyambhavat' iti - tadapi bha$yavadeva 
yojyaih". 

No. 17 N.P. Smjti 2. P.295. 

This quotation is related to the nature of pratyabhijfla (rec¬ 
ognition). It can be included in Pratyak$a itself. But according 
to some there are two elements in it - Smrti and anubhava. So 
how can it be brought under pratyak^a alone? In reply, Visnucitta 
states as follows - "There will be a difference in the amsas if 
there is a difference in the object. When there is identity of the 
object seen before through perception involving recognition, we 
do not have two different aspects. How can a Samskara give 
rise to direct knowledge? It is replied that since the knower is 
one and the same person and because he is having his samskara 
assisted by the eye add other organs, there arises the cognition 
'This is the same as that'. This is a direct knowledge, therefore 
recognition of the type'He is the same as that person' iscapabable 
of establishing the oneness of the entity directly. Because it is 
not produced by mere saihskaras it is not recollection, it is 
pratyaksa itself. 
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■PratyabhijAitfivat grahanitmikaivetyeke, tathi hi - 
jncyabhijnayamapi smrtiranubhava ityaihSabhedo'(stviti), 'sticet 
cvi&Akya pratyuktam Sri Visnucittaih: 


T Yadi Vi$ayabhedah, tathi amSabhedhah sambhavet; 
Ajameva hi niramsam pratyabhijhapratyak$avi$ayali Katharh 
nnskarah aparoksadijanakah? iti cet, na, 
afcsuradlndriyasahakrtas ya samskarasya jn&turaiky&t tadidamiti 

^aroksUdi hetutvopapatteh.-aparok$arthaikyasadhika. Sa 

peatyabhijna so'yarii vai pumanityevamatmika. 

■Bskaramatrajanyatvat na smrtirmanameva tat'iti". 




No.18. N.P. Smrti (2). p.295). 

I Tins quotation is also found in the same context where the 
pfeore of pratyabhijna and smrti are discussed. Visnucitta raises 
fee question as to how there could be a distinction in terms of 
■ati and anubhava in one and the same knowledge which is 
apable of manifesting its own self and its object? He then an- 


' Because of the distinction between luminosity (prakaSa) 
fed means of knowledge (mana). We can draw a distinction in 
jfcand the same knowledge concerning a given object. To 
that this is possible, Visnucitta cites a few illustrations. 
ma knowledge of the form 'this is a cow', there are two as¬ 
sets in terms of the prakarin (individual cow) and the genus 
wakara) of cowness. 


Another illustration is when we say 'ghatapatau' - a pot and a 
ece of cloth. Though the knowledge concerning these two 
itities is unitary, still there is difference in so far as the object 
niponent is concerned. 
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Another illustration is from die parlance of the Advaitins. In 

all erroneous knowledge, (as in shell-silver), there is validity ift 
so far as the locus of error is concerned (the shell part). There is 
invalidity in the other aspect, namely silver. Therefore in all 
cases of recollection the aspect of self manifestation belongs to 
its sariiskara, because there is no other cause present there such! 
as the sense-organs. Making all this a purvapak$a, Visnucitta 
says 'Not so, knowledge by nature is self-manifest. 

" Uktarii cedarii Sri Visnucittairapi - 'SvaprSkaSakam visayi 
prakaSakarti caikameva jftanam: tatra smrtiranubhutiriti kuta 
bhedah? id paricodya, 'prak&iamana bhedaditi brumah; yathl 
gaurayamityekasminneva jfiane prakariprakaravi$ayabhedena 

jnanarhSabhedah; yatha ca ghatapativiti ekasminneva jnane 
aihSabhedah; yatha va paribhyupagata bhramajfij 
ane'dhisthanSihSe pntm&nyaih, itaratra apramanyam ca' id 
pariharat. tatha srhrteh svapr&k££dih£o'pi sarhskaramatraja eva; 
indriyadi pradniyata- karanantarabhavat' id paricodya, 'naivaih, 
jnanSnam prakaSamSnatvasya svabhavikatvat' id pariharacca". 

No.19. N.P. Smrd(2) - (P.299) Upamanaih. . 

This quotation concerns the status of upamana. When some¬ 
body hears the statement 'The gayal is like a bull', the sentence 
meaning first of all, refers to the commonality of the individual 
animal mentioned before wherein similarity with the bull is pos¬ 
ited. If the animal marked by similarity with the bull is not 
decidedly identified, the same condition prevails even after¬ 
wards. If the decision is taken in a different way, that will also 
continue there-after. Therefore, right at the time of listening to 
the statement, the identity of the animal as gayal must have been 
made. 
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"Uktarii ca Sri Vi$nucittaih:- 'GosadfSo gavayah iti 
■idrSyaikidhikaranaih samanyarii vacyamiti vyutpannarh, 
athamarh vakySrthataya pratlteh. gosMr$ya-upalak§itasya 
enaye paScadapyanimayah anyath&nirnaye tatha pascadapi. 
to vikyaSravanavelayameva nirpItariV iti. 

No.20. N.P. Srtirti(2) (p.300) Upamana. 

This is a one-line quotation. It means that according to 
igpotitta also, Arth&patti (presumption) is included in Infer- 
ce. 

“Uktaiti ca Vi$nucittaih, 'arthapattiranumanam', ityadi." 
No. 21 Adhikaranasaravali (Si. 25). 

la his Adhikarana Saravaji (v.25) Vedanta DeSika refers to 
e traditional view that the Catussutrl - portion of the 
rtmasutra (1.1.1.1. to 1.1.1.4) is introductory to the rest of the 

a. This is according to Sene^varacSiya, the author of "Sariraka 

hikarana artha saAgraha" - a metrical composition; 
MabhrtldAkara - namely Varadanaiayana BhattSraka, author 
NySya Sudarsanarti; Vyasarya (Sudarfanasuri) author of 
Itaprakasika, Srutapradipika etc., Sri Vi$nucitta and 
diharfisambuvaha, ie, Atreya Ramanuja, DeSika's maternal 

rle who wrote the NySya KuliSa. The only writer who con- 

as only the first sutra as introductory is Meghanadasuri. In 
probablity this is a quotation from the SaAgatimSla of 
aucitta. The reference in the As. is: 

" Y attat Senesvarayairagani Vakula - 
bhrtkinkarai rangyakari | 

Vyasaryaimyasi ca dvih srutamiti 
visadam Vi?nucittair vivavre ||". 
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No.22. Gadya Vyakhyana. 

* 

Desika in his Gadya Bha&ya. refers to Visnucitta as prefer¬ 
ring the reading 'asman mataraIll , on the analogy of 'asmat 

svamin'. 

"atra 'asmat svamin!' (Saranagatigadye) itivat 'asman 
matararh'; ityapi Sri Visnucitta da yah pathanti" 

Obviously this is from Sri Visnucitta's " Gadya vyakhyana". 

No.23. Catussloklbhasya of DeSika (p.12) (p.95) (Gadya 
vyakhyanam). 

The next quotation is from the Catussloklbhasya of Desika. 
According to this, Visnucitta in the introduction to his 
Gadya vyakhyana points out that Ramanuja is doing saranagati 
to Sri, whose only form is Matrtva (Motherhood). A mother 3 
primarily is concerned with what is dear to Her son rather than 

what is good for him. But the Father is concerned with both. 
Therefore at this particular stage Ramanuja seeks refuge with 
the Mother, in whom the aspect of being a punisher is absent. ! 

"Uktarii ca Sri Visnucittaih Gadyavyakhyanarambhe- 
'Matitvaikaruparh Sriyam prapadyate. Mata hi hitadapi putrasya 
priyameva pasyati, Pita ubhayarh pasyati; ato dandadharatva- 
hinataiva avalaiiibanam asyarn dasayam asit 1 , iti". 

No.24. N.S. adravya (P.295). Upanisadbhasya. 

This quotation tound in the Adravya pariccheda section of 
N.S., refers to the statement made by Visnucitta in his 

L panisadvy akhyana according to which no object is compre¬ 
hended bereft of all attributes. Even the car, like any other sense 
organ will cognise its own object, namely Sound, as possessed 
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a variety of distinguishing features like, far or near, loudness, 
stness, softness, harshness, pitch (high or low). 

"Yattu Sri Vi§nucittairuktaih - 'Srotramapi itarendriya 
^ayavat $abdatva-gatva-mfdutva-paru$atva-mandatva- 
idhyamatvadyananta viSe^atmakavastu-grahakam' id (tadapi 
vi$e$avastu grahana- niriUcarana-abhipriiyam). 

Unidentified Quotations. 

No.25. N.P. Pratyak$a 1. (p.14). 

This quotation in Ny SyapariSuddhi is from Visnucitta. The 
ict source, however, is not clearly known. It seeks to explain 
it inference is that experience of an object which includes in 
elf a knowledge of invariable concomitants. 

"Yattu 'jnina sambandhasya' ityadigrantharh upadSya 
antaramuktam Sri Vi$nucittaih 'vyaptidhigarbhanubhavo 
umanamityarthah. NySyaSastre tu tadvi $e$animayah' iti". 

This could be from Prameya SaAgraha. 

Me.26. N.P. Pratyaksa (2). (P.68) 

71 ns quotation explains the nature of yogic perception ob- 

oed through the grace of God,as divya (divine) in nature. This 
old also be from Prameya SaAgraha. 

"YathoktamSri Visnucittaih:- 

'Bhagavat prasadalabdhayogipratyaksaih divyaih' id. 

No.27. N.P. Pratyaksa (2), (P.78) 

This quotation which in all probability is from the Prameya 
Agraha is concerned with the explanation of Savikalpaka jfl 
am. (determinate knowledge). According to Visnucitta, that 
nwledge generated by the sense organs, which in tUTO are 
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assisted by the raking up of the latent impressions is called 
Savikalpaka (determinate). 

For instance, the apprehension of an individual out of many 
belonging to the same species, done for the first time is 
Nirvikalpaka. In other words, that knowledge which arises due 

to the contact of the sense-organ with its object for the first time 
and which is carried over to the apprehension of the individual 
for the second and subsequent times, is called nirvikalpaka (in¬ 
determinate). 

Else where, according to DeSika, Visnucitta has said that I 
nirvikalpakajhana is produced by the mere contact of the eye , 
etc., (with the object). 

" Ata eva hi Sri Visnucittairuktarh 'Samskarodbodha sahakitJ 
indriyajanyarh jhanarn savikalpakarii, ekajatlyesu prathama 
pindagrahanarfi dvitiyadipindagrahane§u 

prathamaksasannipatajam ca jrianam nirvikalpakam' iti. anyatra 
ca uktarii - 'Kevala caksuradlndriya janyarh nirvikalpakarfi'l 
ityadi". I 

No.28. N.P. Anumana (4) (P.221) I 

This quotation tries to explain the nature of tarka (ratiocina-l 
tion). According to Visnucitta tarka is positive in nature and its! 
object is qualified by an attribute of the sadhana which is invari¬ 
ably associated with the characterestic of the sadhya. 

£ 

"nimayatmakatvaih ca tarkasya Sri Visnucittairuktarh - 
'tarkasca sadhya dharmavyabhicari sadhanadharmanvita vastu 

visayah 1 iti". 

This is also probably from Prameya Sahgraha. 
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Apart from these quotations, we have three references to £ri 
Visnucitta's Vi$nupurana Vyakhyana in the Tattvatraya 
Ifyakhyana of Manavala Mamunigal. 

According to cumai 103 of this work, each preceding tanmatra 
les each succeeding tanmatra, and also takes over its spe- 
qualities. 

'(etena) purva purva tanmatram uttarottara tanmatram 
sesaiii ca - avmoditi darSitaih". (V.C. 1.2.38.p. 11.) 

Th$ reference to Visnucittiya in cumai 106 of the same work, 
ts to the origination of the sense-organs from the Vaikarika 
:ara successively, in due order, with the assistance of the 
tanmatra and others, creating the five sense - organs, viz., 
ear, eye, etc; and similarly, the orignation of the five organs 
action, like speech, and others,from the same 
arikahaAkara. with the aid of the five tanmStras. But the 
reation of the mind is done without any assistance (from the 
mmatras.). 

" (Visnupuranavyakhyana) - 'ayamatra indriyasya srstikramah 
vaikarikahankarat kramena sabdatanmatradipancakasahayat 
ramena srotraidijnanendriyasya pancakasya srstih; tasmadeva 
isahayad vagadikarmendriya pancakasya srstih; asahayattu 
ismat manasah srstiriti H . (V.C.I.2.47.p.l2). 

According to cumai 109, the sense-organs are the represen¬ 
tatives, so to say, of the Sattvikahankara, and there is nothing 
wrong in making such a reference. 

I " ahaftkarasyendriyani prati nimittatvameva, bhutanameva 
upadanatvaib tathamrdeSopapaiteh." (V.C.I.2.47.p.l2). 
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In addition to these few statements, here and there, saved for 
posterity through the quotations of acaryas following Ertgalalvan, 
there are a few nirvahas (interpretations) as they are called, ex¬ 
pressing his opinion on various topics. 

Some of these are found in the collection known as 

"Varttamalai" compiled by Pinbazhagiya perumal jiyar, incor¬ 
porating the utterances of the elders of this Sampradaya on vari¬ 
ous occasions. 

Of these, varttas 17,118,153 and 174 are attributed to 
Engalalvan. 21 
Notes _ 

1. See S.Krishnaswamy Iyengar, ’Ertgalalvan Vaibhavam" p, 194,1 
Srivaisnava Sudar$anam.577. 

2. Ibid, p.194. 

3. See History of Indian philosophy, Vol.UI. p.103, fn. 4. 

4. See " EngajalvSn Vaibhavaih" ^rivaisnava SudarSannm. no.577. Seel 
also Ramanujacarya Divya Caritai (Pillailokarii Jiyar) p. 243, para 2.1 

5. See " Ramanujacarya Divya Caritai", p. 131. 

6. Ibid, p.175. 

7. " Engalalvan Vaibhavarh"p.l97 ; Srivaisnava SudarSanam., No.577. 
see also Guruparartipara prabhivam. 

8. "Yatiraja Vaibhavam" of AndhrapOma (Vatuka Nambi) v.108, 

" Pithadhlsariisca Karh£ciccaturadhiganayuktasaptatyabhikhyan 
latrapyagryarii^ca kariiiciccatura iha talha bhasyasirhhasanc$an| 
tatra jnanaimajam tarii tadubhayanigamantagrya bha$yesvararh ca| '] 
Sriman RamSniijaryo yatinrpatimahade.<ikendrascakSra|| 

9. See "Ertgalalvan Vaibhavarti", p.195. Srlvaisnava Sudar^anam. I 
No.577. 

10. cf. R.D.C. p. 172." Atmavukku pradhana niriiprkamedu?.anantaratii I 

nambiyum Alvanaippartu, " Alv&n, nan engiravidattil 'adiycnullan' 
enrapadi kandire "enna,„*\ 

11. See P.B.A's BhumikS to ”l5ri Visnupurana”, p.2. 

12. See introductory verses to "Snuaprakasika" , v.ll; "Gurubhyo’rthah 
Srutah gabdaih” 

13. See "Mudal Tiruvantadi", v.44 
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14. See commentary on "Mudal Thiruvanttdi", v.44. 

15. GuruparamparSprabh&vam, P.372. 

16. This is a part of a compilation by Pinbazhagiya Ptrumfil Jiyar known 
as VaittAmalai. 

17. See Sri Vedanta Desika’s, "Adhikaiana Sflifivali" ^25, H Cint£mani 
Vyakhyanam”. 

18. Varadaifljastava, v. 102. 

19. "Sakala Sastrahgalum poruvadu Pillai EngaJilvSnukku. Avar pakkal 
Senru Ke|uAga|" ("EAgajajvan is well-versed in all the Sastras. Go to 
him and ask him' 1 ) 

20. M Tinavuke<Jaccolluvan Tinivel|araicchozhian"(The POrvaSikha 
brahmin from Timveljarai will explain without room for doubt or 
ambiguity) 

21. See Appendix. 



Chapter III 

THE SRlVISNUPURAlljlA OF PARASARA 

ORIGIN OF THE VI$NU PURANA: 

The eminent and learned brahmin Maitreya, who had already 
leamt the Vedas and other iistas&am Sage ParaSara, a re¬ 
nowned and qualified 2c£rya, approaches him once again, de¬ 
sirous of further knowledge, seeking to know the fundamental 
truths. He approaches him at the proper time 1 , when he had 
finish ed his an offhsna and was in a pleasant and tranquil frame 
of min d in the morning, when Sattvaguna is predominant after 
BhagavadSradhana; in the proper maimer, as a good disciple 
should, (pranipatya abhivandya), prostrating with reverence and 
saluting him, and seeks further instruction (paripapraccha). 

The Sage, pleased, acquiesces, and the Pur ana unfolds in 
the form of a narrative, as Par&ara answers the questions posed 
by Maitreya, for the benefit of the world (lokahitarthaya). 

He is reminded of how it was fore-told earlier that he would 
compose the Puranasaihhita and reminisces about the circum¬ 
stances that brought about the benediction by Pulastya and 
VaSistha. 2 

ABOUT THE COMPOSER (PURANAKARTA) 

Sage Parilara is not merely a sage and philosopher; he is a 
poet, a poet with a vision of the Paratattva, which he knows to 
be Jsrimartnarayana, the goal of all human aspiration. 

This vision he weaves, with the background of the Puranic 
themes of Creation and Dissolution, the Manus and Manvantaras, 
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«hf» royal dynasties and so on, for the warp. With Maitreya's 
skilf ul questioning eliciting incidents and stories, the sage weaves 
an astonishingly beautiful tapestry, with the Supreme Truth shin¬ 
ing in all its effulgence through it. And in the end, it leaves the 
listener with no doubt about what he intends to convey - that 
&fmann!irayana is the Supreme Purusa (Parapurusanimaya) and 
Atf the ultimate goal of salvation is attained by His Grace alone. 


As in all great literature of any culture, the language is beau- 
flfat simple and concise. 

Yamunacarya, in the begining of his 'Stotraratna', pays 
ice to his grandfather Sri Nithamuni, Sage ParaSara and 
yimmalvar. Saluting ParaSara, he says, 

I " dortH' irf ^c;r^c(^<,dcWlc | 4li | IM ^Pf I 

yi'|UHc=f MUSJKIM II* 


"Tattvena yaScidacidlSvaratatsvabhSva- 
bhogSpavarga tadupayagatirudarahl 
SahdarSayanniramimita purSnaratnaih 
tasmai namomunivaraya ParSiarayall (v.4) 


[My salutations to that noble-minded,munificent and excel¬ 
lent Sage, Para&ara, who (out of great compassion for Maitreya 
■nd the world) composed the Vi$nupur2i)a, a gem among 
jpnr&nas; thereby illuminating the great truths of the VedSntas 
exactly as they are:- namely, Cit (Sentient), Acit (insentient), 
ISvara, their ruler, their natures, worldly pleasures, moksa (re¬ 
lease), means of attaining them and the paths (routes) to reach 
them.] 
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He condenses in one line, the main contents of the purana; 
Tattva, Hita and Puru$artha. 

By this verse, he proclaims the greatness of the Vi$nu Purana 
as a ratna, a gem among Puranas. 3 

3ri Vedanta Desika in his commentary on this €loka elabo-i 
rates on some of the terms used here by Yamuna :- 

Tattvena: Just as it is • Yathavasthitakarena 

Yah: This relative pronoun carries great weight, indicating the 
author to be that great-grandson of Prajipati, grandson of Va£i$(ha 

and father of Vyasa. The Taittiriya Aranyaka carries a state¬ 
ment (1-9) "Sa hovSca vyasah par^aryah" 'And thus spake 
VySsa, the son of Paralara.' The authenticity of Vyasa, the great 
sage and prolific composer is seen to be based on his father's 
integrity and credibility. This in turn, devolves from his 
paradevataparamarthyajnanam (true knowledge of the Supreme 
Being) granted to him by the boons of Pulastya and Vasistha. 

Udarah: Indicates his generous nature in giving Maitreya and j 
through him the world, this great treasure of tattva-jflana . Knowl- 
edge of Reality, without expectation of any return. This, his 
generosity, is further emphasised by the Sage's benedictory verse 
bringing to a conclusion the Purana, where he prays for the Lord 
Han to grant all mankind ( afe$apumsam ) that blissful state, free 
from birth and decay. 

ifcr Wwww ngr Tri g yPwiKMMij MHid-tm \ 
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Tsttvena Samdarsayan: Sri Vedanta DeSika explains this as 
drinratiDg and explaining clearly, the essential teachings of all 
te Vedas and VedSntas, as they are. 

Kvnlmlta Puranaratnam: Sri Vedanta Deiika recalls the 
boon bestowed on ParaSara by Pulastya for listening to his 
grandfather's advice and stopping the slaughtering of the 
dk$asas, and which was endorsed by Va$i$$ha - 

" Puranasamhitakartha bhavan vatsa bhavisyati." 

'You, dear child, shall become the composer of a 
Puranasamhita'. 

Tasmai: To such a person as described by yah in the begin¬ 
ning 

Jfmivaraya: excellent among munis (those that constantly 
contemplate god) also muninaih varaniyaya. 

Pbrasaraya: Sage Parasara. His name is derived as "Paran 
Aijnati iti Parasarah". Paran indicates people outside the Vedic 
tradition and those who misinterpret the Vedic teachings 
tbahyakudr$tin). Pramana tarka Saraih aSmati; destroys, tears as 
under, with his arrows of proof. 

Even though this Purana has been known earlier, in this nar¬ 
ration by Parasara, it is as new, as enjoyable as if it had never 
been experienced before.(purSpi navam puranam) The 
Matsyapurana says: 

" VarahakalpavTttantamadhikrtya Parasarahl 
Yat praha dharmanakhilan visnostad vaisnavaiti viduhll 
...Trayovirhsatisahasrarn tat pramanam vidurbudhah||" 4 
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[That purana in which Parasara beginning with the events of 
the Varahakalpa, expounds all duties, is known as the Vaisnava. 
And the learned know its extent to be twenty-three thousand 

stanzas]. 

The present editions of Visnu Purana, consisting of six thou¬ 
sand stanzas, appear to be the first part of the original purana. 5 ! 
This purana, as mentioned earlier,qualifies for the term, as it 
satisfies the five criteria that characterise a purana. 6 

Sri Vedanta DeSika illustrates how this purana qualifies to I 
be called a ratna (gem), in a beautiful verse: 

w T7=f fart MW wtwti J 

itftt Tmw ir 

"atrasam manadam ratnarh sthiram 

bhogyam prakasakarhl 
mahargharh marigalarh manyam 

suraksarh sugraham nmamU" 

[Commentary on Stotraratna. v.4] 

A ratnam by nature is 
atrasam : Faultless 

manadam : Confers honour and respectability on the pos¬ 
sessor. 

sthiram : Permanent, existing for all time 
bhogyam : To be enjoyed 
Vrakdsaka/it; Brilliant, illuminating, reve al ing 
mahargharh; Of great worth, priceless, invaluable 






mangalam: Auspicious, causing welfare 
manyam: Deserving respect 
surakjam: Deserving protection 
sugraham: Easy to grasp, to carry 

Among the gems of Vedic Srivaisnavite literature there are 
:e perfect ones (ratnas) held in great esteem by the teachers, 
first of these is the Mantraratna, which is the Dvaya-Man- 
one of the three rahasyas (secret teachings). The second is 
Puranaratna, i.e., the Visnu Purana, so designated by 
tvandar (Sri Yamuna) in his Stotra. This stotra itself is reck- 
as the third gem in this treasury 'Stotraratna'. 

The Visnu Purana is believed to be the most ancient among 

: eighteen important puranas 7 and Parasara led the way in 
iposing them. 

In the parampara of the five great sages, Vasistha, Sakti, 

iSara, Vyasa and Suka, it was Parasara who initiated the 
►mposition of puranas. 8 

Sri P B.A. comments that among all the works which elabo¬ 
rate and clarify the Vedic statements (upabimhanam), it cannot 

k disputed that the Visnupurana is held in great esteem and' 
■veneration. 

f Sankara and Sri Yamuna have quoted the Vi ? nupurana in 
their works. Sri Ramanuja in his Sri Bhasya and other works 
like the Vedartha Sarigraha, gave special importance to this 
purana. Sri Vedanta Desika has quoted profusely from it in his 
works. So also have commentators on the ” Bhagavadvisayam”, 
Parasara Bha.tta, Periyavaccan Pillai and Manavala Mamunigal, 

to name a few. 
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Sartkara seems to be the earliest Vedantin to have interpreted 
verses of the VI$nu Purina, of course in favour of Advaita. 

THE SCHEME OF THE PURANA: 

A SUMMARY OF THE AMSAS: 

The purana consuls of six aihSas or parts, with a varying 
number of adhyayas in each. In addition to the oft-quoted de¬ 
scription of pur3i)lUak$ai)a found in the Visnu, Matsya, VSyu 
and other Puranas 9 there is another definition found in the 
Brahmavaivaita- purana, (Krsna janma khanda, 132nd adhyiya 
-) which goes on to describe the charactersties of Maha Puranas 10 : 
"Mahataxh ca purananarn laksanarii kathayami te| 
S^tiscapi visr$tisca Sthitistesam ca palanamll 
Karmanarh Vasana Vartta manunam ca kramena ca| 
Vamanaih pralayanaih ca moksasya ca nirupanam|| 
Utkirttanaih Harereva devanam ca prthak prthakl 
Daiadhikarh laksanarh ca mahatam pariklruilam||". 

Creation and resolution, the stable existing state of the world, 
and its protection, the Vasana of Karma (impressions left by 
previous Karma), Vartta (information/news), the order of Manus, 
the description of the different kinds of pralaya (dissolution), 
the definition of moksa (release) and the praising of Hari, Lord 
Vi?nu, by the Devas, individually. These should be the 
characterestics or contents of a Mahapurana. 

The Visnu Purana speaks of all these elements within its six 
parts. 11 



The "Sridhariya," Sridhara Swamy's commentary on the 
| j) j u Purina, gives a very brief summary of the six aitiSas. 

"•HWP.I.1.31; p.3-4 V.S.P edn.) 

Iheflrst Am£a: 

li?' 

^ As observed earlier, Maitreya poses a series of questions to 
ll^iara, in order to elicit information on particular topics. 

IjpXbe first AihSa consists of the answers to the first eight of 
PK questions, with occasional questions interposed during the 
■ration, which causes some digression in the answering. 

These main eight questions deal with sarga and pratisarga, 
nation and dissolution, the dimensions and nature of physical 
Mter and the elements and the origination of the gods. They 
re phrased as follows:- 

’rr*rr ^er-wpw tmr nf^fd; 


ifsr ^T; 


.Yatha jagat babhuva: How the world was created. 

!. Bhuyasca yatha bhavisyati: How it shall be again. 
.Yanmayarh ca jagat: What the world consists of. 

.Yatasca etat caxacaraih: From whence this world of movable 
and immovable objects has emerged. 

. Llnamaslt yatha yatra: Where did it go in resolution, and 

how. 

Layamesyati yatra ca: Where shall it go again. 

Yat pramanani bhutani: What are the dimensions and nature 
of physical matter and the elements. 
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8. Devadlnarh ca sarhbhavaiii: How did the origination of the 
devas and other forms of life happen? 

Sage Para£ara states, categorically in the very beginning, that 
Jagat Vyapara, the Cosmic functions of Creation, Sustenance 
and Dissolution are all the work, or play, of Visnu, the Su¬ 
preme Being 12 

This arrtsa has twentytwo adhyayas. Parasara starts by prais-1 
ing the glory of the Lord and describing His nature; the other 
two tattvas or realities - pradhana and purusa are also His mann 

testations. His other aspect is Time (Kala) without which no 

creation or dissolution can take place. 

"He, that Brahman, was all things, comprehending in Hisfl 
own nature, the indiscrete and the discrete" etc. (Wilson, V.Pa 
P-8) 1 

The details of creation, the evolution from subtle to gross, 
Suksma prakrti or avyakta, to Sthula prakrti or Vyakta; the evo- 
lutes from Mahat and Ahankara to the five tanmatras and ele*| 
ments; which latter, the elements, are further compounded ini 
Trivrtkarana. later accepted as paneikarana; the ten organs ofl 
sense and action and manas, the eleventh; in short, primary cre¬ 
ation (Samasti Srsti). 

The course of the elemental creation follows the Sariikhya 

philosophy, but the agency that operates upon passive matter is. 

here, the San ka I pa of the Supreme Being. 

Then comes a description of the Secondary Creation (Vyasd ] 
Srsti) through the agency of Brahma and the prajapatis. 

The divisions of Time, the duration of Brahma's and others' 
days, years and lifetimes, on which depend Srsti and Lava, is 
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ibed. This is followed by the three kinds of laya or pralaya 
st periods) for the Supreme Being. 

An account follows of the VarShavatara assumed for the 
>se of raising the Earth from the waters of the deluge, and 
toring her to her original position; with the praises sung of 
by the Earth and the Sages. 

The order of creation of devas, asuras and others 13 , the cre- 
5n of the four castes (Varnas) of human beings; the gradual 
tenoration of the condition of human beings, as the ages 
ress from Krta to Treta and Dvapara, creating the need for 
aiding themselves with shelter and food. 

The peopling of the Earth, starting with the creation of Bhrgu 
other prajapatis; providing them with wives through the 
icy of Svdyarhbhuvamanu and Satarupa; Rudra Srsti is nar- 

r 

■Then follows a description of the glory of Laksmi and the 
>unt of DurvaSa's curse on Indra. The three worlds were 
lolly divested of prosperity by the withdrawal of Laksmi's 
">ur, and gloom prevailed, because of the curse. This is fol- 
red by the narration of the churning of the milky ocean to 

Igam Laksmi and her favour, and to obtain Amrta for 
lortality.V.P. (Ch.8.and 9). 

A I urther account of the descendants of the Prajapatis foi- 

/s. Stories of Dhruva; Vena and Prthu are told and more about 
thu's descendants, followed by more legends.The story of 
ahlada is presented in some detail.The state of the world in 
iu's reign is described. 
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The four varieties of spritual contemplation; the perceptibl 
and imperceptible attributes of Visnu, and the ways of atfc 
the state of bliss with Brahman from which there is no reti 
are all described. 

A description is given of the Divine Form of the Lord, fit fc 
contemplation, with his weapons and ornaments (astra bhusi 
adhyaya). 

The arhsa closes with a declaration that everything with < 
without form, here or elsewhere, whatever is created, all thes 
are the Lord’s body. 

The Second Amsa: 

This part answers Maitreya's question about the descent 
of Priyavrata, son of Svayambhuva and brother of Uttanapi 
(the father of Dhruva). Among these descendants of Priyavr 
is the illustrious Bharata, son of Rsabha, after whom the lane 
known as Bharatavar$a. 

Parasara goes on to describe the geography of the world, i] 
answer to the next four questions of Maitreya from those aske 
in the first pan. 

9 . ” Samudra parvatanam ca Samsthanam" - The configure-1 
don and situations of the oceans and mountains; 

10. " Yatha bhuvah (Samsthanam)" - as also of the Earth; ’ 

11. " Suryadinarh ca samsthanam" - positions of the Sun, 
Moon and stars; 

12. "Tesam pra m a n am 11 - and their magnitude and dimen¬ 
sions. 

The seven c omments are described' 4 , each with their sur¬ 
rounding oceans 1 * to their outermost limits. 
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There is a description of Bharatavarsa with its nine differen- 
led parts 16 ; its mountains and rivers. It is the Karmabhumi, 
lence one can attain Svarga or Moksa, by their actions. 

Other worlds, starting with the nether regions of Atala, Vitala, 
iala, Gabhastimat (Talatala), Mahatala, Sutala and Patala, and 

■description of Sesa, who bears the entire world on his hoods is 
“ given. 

Then the account follows of the Hells (narakas) situated be- 
ith the Earth and the waters, where sinners go. These are 
»erous and of different kinds (V.P.n.6). After this honify- 
» descri P tion comes the greamess of Bhagavan Visnu's Names, 
ta way out of this fearful prospect. 

|This is followed by a description of the higher worlds - 
k .»Suvah, Mahah, etc.; Visnu's powers, the planetary sys- 
“ ’ the dimensions situations of the sun and other lumi- 
ies. The planetary system in the form of a porpoise, 

iSumara , the Kalacakra and the Jyotiscakra, the chariot of 
1 Sun. There is a description of the Arciradi and other Margas 
ten by released souls according to their destinations; how the 

is the nourisher of the Earth, by providing rain, and thus 
jps. 

The power of Visnu, called Vaisnavl is declared as support- 
ag the Solar System. 

Satisfied with these answers to his questions Maitreya re¬ 
ts to the story of the king Bharata who crowned his son and 
tired to SUagrima to do penance. Parana narrates the story 
e king, who did not attain moksa but fust was bom as a 
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deer and then as a brahmin, and comes to be known as 
Jadabharata. The concepts of atmaka and anatmaka (relating to. 

self and non-self, are explained, along with the nature of true| 
and false knowledge (Paramartha and Aparamartha). 

The Arhsa closes with the account of Rbhu and Nidagha 
the dialogue between them. 

The Third Amsa: 

Part m answers six questions Maitreya had posed earlier: 

13. "Devadlnaiii Vamsa" : The geneology of the gods; 

14. "Manunam" : of the Manus. 

"Manvantarani" :The duration (manvantaras) each Mam 
reigns over-past, present and future. 

"Vedasakha pranayanarh yathavat Vyasakartrkam". 
Vyasas of different ages, and their division and arrange 

ment of the Vedas. 

17. DharmamS ca brahmanadinam : the rules of conduct 
the four varnas (Castes). 

18. Tatha ca aSramavasinarh : and for the people in the to\ 
stages of life. 

Parasara answers with a detailed account of the Mam 
Indras, Devatas, Saptar$is and the sons of the Manus, begini 
with Svayambhuva Manu to the present Manu, Vaivasvata (son| 
of Vivasvan, the Sun) who presides over the seventh| 
Manvantara. He continues with a list of Manus who will pre-j 
side ever the remaining seven Manvantaras of the future, whetj 
the Kalpa will end, with a pralaya (Each Kalpa will contain I 
fourteen manvantaras). 


15 


16. 
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The story of the Sun, father of Vaivasvata Manu, and his 
res Samjna and Chaya is related. 

Then follows an account of how Visnu protects the world in 
Krta, Treta, Dvapara and Kaliyugas; of how each Dvapara, 
appears in the form of Vyasa, and arranges the one vast 
into four parts, with numerous branches in each. 

The Vaivasvata Manvantara has given rise to twentyeight 
»as, and the present one is Kr§nadvaipayana, son of the nar- 
>r Para sara. 

The seventh adhyaya has an interesting conversation between 
Tama and his servants, about how Yama has no authority over 
ippers of Visnu. 

As a natural sequel, there is instruction on how Visnu is to 
worshipped. 

This is followed by a detailed description of the duties and 
iligations enjoined on the people belonging to the four Vamas 

iana, Kjatriya, VaiSya and 3udra), and the fourasramas, 
stages of life viz., Brahmacarya, Garhasthya, Vanaprastha 
and Samnyasa. It emphasises how the stage of the householder 
is very important for the sustenance of the other three. 


Maitreya then desires to be instructed about the daily, occa¬ 
sional, and voluntary acts to be done by men in various situations; 
the Samskaras (ceremonies) to be performed for a person, from 
the beginning of life, to the end, including the Preta-samskara 
and Uttaraknya (Ceremonies performed after death). 

Parasara obliges, relating these at great length. 
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The Chapter conies to an end with a description of who a 
Nagna is (one who has renounced the Vedas and the Vedic 
way of life) and the consequences of associating with such a 
person. 

The story of Satadhanus and his wife 3aibya illustrates this. 
The Fourth Amsa: 

Part IV answers Mai trey a’s question regarding the geneal¬ 
ogy of the Devas. Rsis and rulers of the world ("Devarsi 
parthivanam Vartisa"). 

ParaSara speaks of ancient Hindu history and gives a com¬ 
prehensive record of dynasties and individuals; and events in¬ 
terspersed with legends and stories. 

It begins with the origin of the solar dynasty from Brahma; 

sons of Vai vasvata Manu, the story of Sudyumma (Ita) and their 
descendants. 

The legend of Raivata, Revatl and Balarama; Brahma's praise ] 
of Visnu. Revata’s descendants; the birth of Iksvaku; the story I 
of Saubhari is narrated, as also the stories of Trisanku and Sagara, ] 
and the birth of Sri Rama in the Solar race, and His story. 

The lunar race, Kings of Mithila; the birth of Janaka and of 
Slta, his daughter; the legend of Pururavas and Urvasi, the birth | 
of Jamadagni and Visv5mitra; the story of Parasurama, are all i 
related. 

Yayati and his sons; Puru; the Yadava race, the story of 
Karttavlryarjuna and his descendants; the story of Satrajit and 
the Syamantakamani follows. The children of Devaka and 
Ugrasena, Prtha and Pandu, The story of Sisupala and his pre- 
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vious births. Vasudeva, his wives and children; wives and chil¬ 
dren of Krsna - the numerous descendants of Yadu, are listed. 

Descendants of Puru, the birth of Bharata, son of Dusyanta; 
the kings of Magadha - Jar£sandha and others; the descendants 
cfKuru - Santanu and his son Bhlsma by Ganga, his other sons, 
iitarastra and his sons; the five sons of Pandu, married to 
iupadl. Their descendants; Pariksit, the presently reigning 
j^ing, are all spoken of. 

Future kings of the various important dynasties, the progres- 

>n of Kali, a period of universal decay; the coming of Visnu 

Kalki, the destruction of the wicked, restoration of the Vedas 

3d Vedic Practices, the end of Kali, the return of Krtayuga are 
retold. 

The AmSa ends with the song sung by PrthivI, the Earth, 
le Fifth Amsa: 

This part is devoted entirely to the life and exploits of Sri 
ia, and deals extensively and in detail, with the story of how 

Lord Narayana descended to Earth in human form as £ri 
?na, in the race of the Yadus, bom to DevakI and Vasudeva. 
is avatara was in response to the pleas of Mother Earth, to 
lieviate her burden and her distress. 

This narration is very much like what is found in the 
igavata Purana and does not require elaboration here. 
ie Sixth Amsa: 

The final ArhSa of the six is in the form of answers to 
laitreya s three questions on (1) Kalpas (2) Vikalpas and (3) 
the nature of Kalpanta - the end of kalpas, which is dissolution. 


Cf. "Kalpan, Kalpavikalpan, kalpantasya svarupam ca". 
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The characterestics of the Kali age, which set in the day &ri 
Krsna left for His Heavenly Abode. 

Parasara describes the measurements of Time, from the day 
and year of men, to the day and year and lifetime of Brahma. At 
the end of one day of Brahma’s life occurs the Brahma or 
Naimittika pralaya in which the worlds up to Janoloka are de¬ 
stroyed. This is Brahma's night and lasts as long as his day. 

The prakrta pralaya occurs at the end of Brahma's life, which 
is a thousand years, each year consisting of three-hundred of his 
days and nights. 

In this pralaya, everything, including the elements, ahankj! 
and mahat and all life forms are absorbed into the Suprei 
Being, and abide in him in the subtle state, Suksmavastha, await¬ 
ing His Will to create. The particulars of the end of all things 
(except the Supreme Being) by fire and water are graphically 

described. 

Atyantika pralaya is the fmal release (moksa) of the indi¬ 
vidual soul. 

There is a digression, describing the course of the Kali age, 
progressive deterioration of the condition and morals of men 

and women, of the state of the land, and the quality of life in 
general. 

There is a description of the three kinds ofe suffering which 

afflicts man in the world - tapatraya; adhyatmika (physical and 

mental >. 



and 
lamities). 


caused by other living creatures), 
the elements and natural ca- 
afflictions imposed upon a 
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human being, right from conception, leads to the seeking of a 
remedy for these ills. 


The only remedy is declared as the Lord. The ways to attain 
Him are described in detail. 


A mention is made of the saving grace of the Kali age, which 
is the easy way of attaining Him. 

The way to realise the goal of release is described as Yoga 
jpMeditadon) with its eight ahgas - which will lead to a realisation 
Wi&e nature of the Ultimate Reality. 

jfF The terms BhagavSn and V&sudeva are explained. The in- 
pinsic supremacy of the Brahman is described. 

Then follows die ancedote of the cousins Keftdhvaja and 
^bfigdikya; the teaching of Kegidhvaja to KMndikya regarding 
pb nature of Moksa and the way to achieve it through A^ariga 
SToga; the uldmate aspiration of the human soul and description 
t £the SubhaSraya (the auspicious refuge of the mind in medita- 
ion) which is the form of Vi$nu in all its beauty and effulgence 
p)ivya Mah gala Vigraha) follows. Constant meditation on this 
with devotion will obtain for the aspirant his goal of Mok$a. 


The narration of the Purana is concluded with the listing of 
ifce merits of the Purana, the phala-Sruti, a hymn of praise to 
jfi y nn, and a benediction to all mankind. 

I The questions Maitreya asked were of a general nature, as to 
Ibe origin and nature of Creation, the Creator, and so on. He 


does not specify the Deity about whom he wishes to learn. So 
there is no pre-conceived bias as to the identity of die Creator, 
the Para Purusa, as in certain pur&nas like the Laihga. 
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This and the sage's own account of how he was blessed with 
the knowledge of the Supreme Being 'as it is' "devata 
paramarthyaih cayathavat vetsyate bhav&n'', gives added weight 
to the authority of the Portpa. Yrfrivat is interpreted by 
Visnucitta as - ’wi thout doubt or erroneous knowledge 

High praise coming from Sri Yimnna shows the important 
place the purana holds in ^rivaippeva tradition, and the reason 
why it has been so profusely quoted from. It has been recorded 
that nearly a thousand verses from this text have been quoted in 
various situations by different teachers including Sankara, 
Yamuna, Ramanuja, Para Sara Bhatfa, SudarSana Sun, Vedanta 
DeSika and commentators on the Tiruvaimozhi. 


Certain statements, however, probably because of their brevity 
lend themselves to more than one interpretation 1 ® and this is 
where the commentators step in. Each interprets in the light of 
his philosophy and belief. In the "Vijnucittiya", the author very 
clearly explains these passages in the light of Sri Ramanuja's 
teachings. His views hold credence, as he was a contemporary 
and direct disciple of Sri Ramanuja. 

The BhOmikfi to the V.S.P. edition of the Visnu Purana says 

" BrahmanSntargatametat purSnarh nama viSvasya purvavasthi 
pratipidakarh vedartha nirupakaiti . 11 


'This Purana is mentioned in the Brahmanas, and shows the 
previous states of the Universe, and proves the meanings of the 

Vedas.* ' ' * 


A]riaitt?(Yfefimna) has set the seal of authority on the 
Visnu Purina, by classifying it as a 'Ratna'. 



NOTES 
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1. V.C.I 1.1.."praqip&tidibhib upasarbpannlya $acchi$yiya 

sadAcfiravati tatpf?thena gunnji svadhanntnoghiiUviruddhe manah 
pnsfldakara samaye purtnaih vySkyeyadi id flstradarSanlt." 

V.P. 1.1.26- "Puriiijasarhhitflkajtta bhavin vatsa bhavi^yad." 

For a detailed commentary of De£ka on this, refer St. R. bhA$ya,v.4. 
WDson, preface, p.21, fh.41. 

Ref . BhQmika to V.S.P. edn. 

"Sargaica pratisarga$ca variiSo manvantar&iji cal 
Vaihianucaritaiii caiva puriijaih paficalalgapamH" 

(See Vi$pu, Matsya, Viyu and other Purflqas; also AmarakoSa). 

Ref Wilson. V.P. Preface, page lxi, end of first para. 

See BhQmika to V.P, P.B.A.'s Edition 

"Va$i$fhah Saktih ParaSarab Vyfcsal) Sukafc ityevaih ptomparike$u 
paAcasu maharsi$u Parafiaropajnam hi purfyapratyayanam" 

See fn.5 on p.3 

Sec BhQmika to Vi$nu Purana (V.S.P.Edn) 

These six aiti§as seem to be the pQrvabhfiga, (the first part) of a much 
more extensive Visnu Purina. It is said in the N&radlya Pur&qa 
(purvabhaga, the fourth part, 94th adhyftya) : 

"TrayovimSati s&hasrarh sarvapatakan<l$anain| 

Yatra adibhage nirdi$tah sadariiSah saktrjeoa ha||" 

Ref. V.P. Wilson, p.5,f’.nj 6. 

"How was the world created? By Vi$nu. How will it be? At the periods 
of dissolution it will be in Visnu. Whence proceeded animate and. 
inanimate things? From Visnu. Of what is the substance of the world? 
Vi$nu. Into what has it been and will it again be resolved ? Vi§^u. He 
is therefore, both the instrumental and material cause of the Uni¬ 
verse". 

The four categories of Iife-deva,manusya,tiryak and sth&vara - Gods, 
men, animals, birds and lower forms of animate beings, and fourthly, 
the inanimate, mountains, trees and other plant life, right down to a 
blade of grass. 

14. JambQ, Plaksa Salmali, Kusa, KrauAca, £aka and Pu?kara (See V.P. 
n.2.5). 

15. "Lavana, Iksu, 5ura,Sarpis, Dadhi.Dugdha and Jala, - Salt, Sugarcane 
juice, Wine. Ghee, Curd, Milk and Pure water (V.P. II.2.6). 

16. Indradvlpa, Kaseru, Tamraparna, Gabhastinian,NagadvIpa, Saumya, 
Gindharva and Varuna (V.P.II.2.6and 7). 

17. Wilson translates Simsumara as "Porpoise", with Dhruva situated in 
the tail 

18. See Wilson V.P. (preface xxii) "There occur passages in which the 
difficulty arising from the subject itself is enhanced by the brief and 
obscure manner in which it is treated." 





Chapter IV 


THE VISNUCITTtYA 

♦ • 

The Purana being in the form of responses of Sage Parasara 
to his disciple Maitreya's questions, the commentary also lists 

these questions as the basis of the narration. Visnucitta, at the 

very beginning of his commentary quotes Sri Ramanuja 1 . What 
Mai trey a desires to learn from his teacher is Brahma Svarupa 
(the particular nature of the Supreme Being), His Vibhutis (su-r 
per human powers and wealth), ways of worshipping Him and 
the rewards of such worship. Maitreya knows from his previ¬ 
ous experience of studying under him, that the sage is no dilet¬ 
tante, no ordinary teacher, but has a thorough knowledge of all 

the Vedas, and in addition has been blessed by Pulastya and 
Vasistha with the gift of knowing the Truth, "exactly as it is" 
("devataparamarthyam ca yathavat vetsyate bhavan").| 

Visnucitta explains this as, "You shall know the Devata, the 
Supreme Reality, with His glories, His divine form. His quali-l 
ties, His activities, and His essential nature, without doubt or i 
erroneous knowledge, exactly as He is". 

Another aspect which distinguishes this Purana from others ! 
is that the questions asked are general, such as how the world 
was, shall be again, whence it originated, where shall it return I 
and so on. They do not seek to know about a specific deity, 
thus eliminating bias in the answers. But the answers very spe¬ 
cifically and persistently point to Visnu or Narayana as the Su¬ 
preme Reality: the Cause of the Cosmic Functions, the ultimate 
goal of all human endeavour, and the only authority who can 
grant Moksa 
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This is the Truth declared in the Upanigads, which the Purina 
elaborates in simple language. 

The answers to the first six questions, from "Yatha 
jagadbabhuva" to "layame$yati yatra ca" (V.P.I.1.4-5) 2 deal 
with the particular nature of Brahman. Visnucitta quotes 
Bhi$yakira (Ramanuja) here as saying that since BrahmasvarQpa 
is what is established by $ruti statements like " Yato vi imani 
Mfltfini jay ante", that quality is what is inquired into here. The 
Mture of Brahman is declared in the Niriyana-anuviika and other 
fruti passages. All the statements and references found scat- 
Mred in various texts, are collected and connected to NSrtyana 
b the Supreme Brahman by the Samanya Vi$e$a nyaya 3 . This 
is the "Upabrmhanaih" accomplished by the Itihasas and 
Ptaaijas. which are composed by sages who have a thorough 
Knowledge of all the branches of the Vedas. 4 

In "Yatha babhuva" and "bhuyaka yatha bhavi$yati", the 
luestion is whether the process of creation is the same in all 
t cations, or different in different ages. The questions on Srsti 
md Laya include Sthiti also, as the answer " Sthiti samyama 
tuta'sau" indicates. 

Since the question " yataSca etat caracaram" [Whence is this 
vorld of animate and inanimate principles? What is its source?! 
elates to the Nimitta and Upadana Karanas, (efficient and ma- 
erial causes) the first part, " Yanmayarh" has a different pur- 
ose. It is asked "What or Who is the Atma-the Inner Control- 
sr-of the Universe which is subject to the actions of Creation, 
ustenance and Dissolution?" The answer is" jagacca sah" [Anri 
ie world is He], Visnucitta makes it very clear here that the 
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jagadatmakatva. His constituting the Atm* or Self of the World, 
is as antaryamin, the inner controller and not due to 
aikya(oneness), identity of the entities. ( natu 
vastvaikyakitam"). What is meant here is tadatmya-having Him 
for Atma and not tSdaikya-(numerical identity)-of the two sub¬ 
stances. The phrase "jagaccasah" ['The world is He'] is used 
here as a case of SamSnadhikaraijya. 5 

In the question "yanmayarii" (what does the world consist 
of?), the suffix 'mayat.' is not used in the sense of Vikara (modi¬ 
fication) as up&dSna, as there is another question relating to thft 
'' yatascaitaccartcaraih". If taken in that sense, this separate qufljfr 
tion would be Tedundant (vaiyarthya). Nor is it used in the 
sense of the word to which it is added, (Svartha) as in the ex¬ 
pression Pr&qamaya. If it were, the answer would bf 
" V isnureva" -[" V4nu Himself'], and the answer "jagacca sab" 
would be inappropriate. If the answer is 'Visnu is jagat' S? 
Svartha, in "Yanmayaih" it will negate jagat, as in "sthanurevi 
na puru$ah" [It is a pillar only, not a man]. If mayat is taken d| 
aikya, also, it will mean "no yorld, only Visnu" ("na jagft 
vi$nuriti"). In both cases, it vvill be opposed to &mtivakyas> 
Therefore mayat here is used in the sense of pracurya (abun¬ 
dance) 6 . Since the entire Creation is His Body, the sense of 
excessive abundance is reflected in the answer " And the world 
is He", declaring the 6ariratmabhava [the body-soul relation¬ 
ship], which is the pradhana pratitantra (cardinal tenet), of 
Vi&g&dvada, 7 

Otherwise, aft these questions and answers would be irrel¬ 
evant in a Sisna devoted to establishing a Supreme Principle 
devoid of all attributes. If such a Nirvisesa Brahman were to be 
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ocepted, the question would be "What is the basis of the illu- 
vy world?" and the answer can only be "Pure intelligence 
evoid of all attributes." The oneness of the world with Brah- 
nn is due to the invariable association of the two, in the rela- 
anshipofbody to soul. The statement "jagacca sah" P'And 
te world is He" ] however, does not imply the oneness of sub- 
ance between the world and the Brahman. If the second posi- 
an were true, all the Gratis proclaiming His myriads of auspi- 
jbus qualities and His being the antithesis of all that is evil or 
Hesirable, would be stultified. Also, if Pure Intelligence, de- 
lid of all attributes, is equated with jagat as aikya (oneness) of 
Ebstance, this Brahman would also be the locus of all afubha 
■auspiciousness). Therefore, the SarnSnadhikaranya can only 
Ban the body-soul relationship®. 

Recalling the circumstances of his becoming a purfinakarta, 
td the boon bestowed on him by Pulastya and Vasi$tha, his 
nndfather, by which the Sastrarthas were made manifest to him, 
arasara says," So'haih vadimi", indicating his eligiblity to be 
teacher. V.C. prefaces his commentary thus by vouschafing 
r the authority of the composer sage. Ramanuja also refers to 
LP. as " Smrti" on an equal status with Bhagavad Gita, and as 
Kgtra. ParaSara, knowing that his disciple's chief interest lay in 
Eng taught about that Truth that is the Cause of the cosmic 
nation etc., and the relationship in which the world stands to 
im, he starts answering that important question first, and in so 
ring, gives the chief purport of the Purana in brief. 

So to the question " How did this world come into existence?" - 
Yatha jagat babhuva", he answers " Visnoh sakaSat" ; from 
ie Sankalpa (Will) of Visnu. The word sakaSa is explained as 
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kaSah-prakaSo—jfi&narfi (intelligence, knowledge). He quotes 
the $ruti passages "Sa aiksata lokftmu srja" and "tadaiksata 
bahu sySm”. It can also be explained as "from Visnu" as in 
"Ac&ryasya sakalat". 

"Yatha bhavi$yati" has the same answer, as the order of 
creation is ordained by Bhagav&n, in succeeding periods, ex* 
aedy as they were in the previous ones; just as the seasons ap¬ 
pear in each succeeding year, exactly as in the previous year, in 
the order, and with the same characterestics. To the que$j 
tion "linamisldyatra" "where, into what, was it absorbed^ 
the answif.&B "tatraiva sthitam". " It is aborbed in Him onLy^f, 
The resohrtionof the effect into the c..'use is what is known^ 
laya. "SdtHtisamyama karta'sau" is explained by the Vi(H 
thust Sthitiia of two kinds, sustaining life from inside as ||| 
rl'rrllnf tlinihiUtnifl) as stated in Srutis like " Yena jatani jivandSp 
and ti&t&bnrfkind, sustaining from outside, in the form of 
nouris®S6»b#ihe world, the sun, moon and others. Sariiyamaljl 

Saifttd^DSsttUCtfon, is also carried out by Him in the formfS 

Agni, Yamaand others. W, 

In the work of sustenance and dissolution carried on fr oa 
outside, Reis described as " sthit isamyamakaria ". In the suste-5 
nance from inside. He is described as "Jagacca sah". This 
alone is the answer to the question "Yan-mayarh" which re*, 
lates to the relationship between Jagat and Brahman. 

The sage thus sums up in brief the main idea of the Purana: 
"The world came into existence from the Will of Visnu. and it 
is existent therein. He is the cause of the preservation and de* 
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sanction of this world, and the world is Himself ." 9 ( M.R.. 
Eng. Tr. of Sr. Bh. VolJ. p.137). 

Having thus condensed the Vedic truths found in the Purina 
■tone terse verse 10 , he elaborates on this capsule teaching in the 
rest of the Purina, digressing as and when Maitreya's question* 
ing leads him elsewhere. He starts by saluting his 
ibhimanadevata, Narayana, in His various forms, describing in 
glorious verse, Bhagavat Svarupa-- the essential nature of the 
Supreme Being. 

With this introduction, this study proposes to present the 
nrious aspects of Vi€i§t&dvaita under the captions Tattva, Hita 
■ad Puru$artha. 

IATTVA 

n Three Realities are accepted in ViSistadvaita as has been 
Mentioned before; Cit, Acit and ISvara. Of these, Acit is the 
■sentient Principle, consisting of Primordial Matter and Time. 
^ description of Acit as found in the Visnucittlya is attempted 
a the following pages, with references to Ramanuja's treatment 
>f the same, where warranted. 

iCIT 

Primordial matter, which forms the substance,the source 
nterial, out of which the visible Universe is fashioned, is 
■own as Pradhana and Prakrti. In the causal aspect, or 
aranadasa, it is subtle (Suksma) and is described as avyakta 
lot made manifest). In this state, it is one. indiscrete mass. The 
ge refers to avyakta as aksaya, because it does not change in 

; entirety. Visnucitta explains this word here as (akrtsna 
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parnjami). Avyakta, the uncreated state of PradhSna, is nol 
subject to decay; it does not have (require) anything else as sup¬ 
port, it is not measurable by Defeor KSla (Space or Time) 
because it has no dimensions, ft is not aged by Kala, because in 
laya Kala has no divisions, it is a kh a p fla ^d is also in a subtle 
state. Avyakta possesses the three gunas of Prakjti - Sattva, 
Rajas and Tamas, butit is stable (dhruvarh) because the gups 
are in equilibrium. In this state of quiescence it possesses no 
qualities of sound, touch etc., and hence cannot be apprehended 
by the senses. Nor does it have any forms. 11 It is called Sukjra* 
Prakrti, is eternal, containing in itself sal and asal—cil and ac& 
like fire in wood 12 . f b 

This avyakta, the source of the Universe is without »«#• 
ning , birth or end. And everything, matter and soul, weregjl 
absorbed into this at the time of the prakrta pralaya and befqp 
Creation, as waters absorb salt (ambhaseva lavanam). w 

This avyakta, as also vyakta, purusa (jlvatma) and kala, ait 
all but different prak&ras (forms) of the Lord 13 , and their natuffc 
existence and activities are all under His control. They fdp 
His body. But the prakarin, the Brahman does not under mcxfc- 
fication — (avikara). 

There was neither day or night, nor sky nor earth 14 . That 
was no darkness, and there was no light, other than Him. 
Pradhana, devoid of its characterestics of sound, touch and so 
on, could not be apprehended by the senses. Only the One, the 
Samasti Purusa, the Supreme Brahman, Was 15 . H.H.Wilson 
comments that as Pradhanika is a derivative word, it can also be 
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id attributively in the sense of having, conjoined with, 
idhana, (qualifying Brahman) 16 . 

Thus Avyakta, containing in itself PradhSna and Purusa 
alter and soul), quiescent, abides in Vi$i>u in laya, awaiting 
ation, like fire in wood, in subtle state. 

As Vyakta in the Karyada$&, as the effects of creation, 
idhana or matter is many, gross and manifests in a variety of 

ible forms. 

In the created state, Prakjti stands in relation to the Purusa 
ra) as Vikari (subject to change); while the latter, the Bhoktl 
ijoyer) who has to undergo the fruits of his Karma through 
se various bodies of matter, himself remains immutable. 

At the time of creation, from Visnu's Form, were produced 
a forms, Pradhana and Puru$a. And His other form is Kala 
which these two are either joined or separated, in Creation 
! Dissolution. So, Vi$nu Himself stands as avyakta, vyakta, 
ru$a and kala. The pre-eminent form of Visnu is purusa, 

:ause of his kartrtva, bhoktrtva and cetanatva (doership, 
oyership and sentience, in relation to prakiti). These four 
ms in due relation to each other, immutability, enjoyment, 

, without sarikara (mixing) are the causes, in Creation, etc, as 
ities, knowers, and existence. With these four ingredients 
creates. Pradhana and Kala are insentient, and do not have 
activities of doer and enjoyer. Pradhana or Prakiti can be 

ivated and enjoyed only by the soul inhabiting them. It is in 

instant state of flux. All material bodies undergo a series of 
nges, but these do not affect the soul inhabiting them. 



102 

Emphasising the impermanence of the body and the eter 
nature of the soul, the sage describes five stages a body inevit 
bly undergoes * '’janmadi-paheakam ' 1 . These are birth, child 
hood, youth, old age and finally death. 

When the time is right for Creation, the Supreme Being i 
the form of Kala agitates Prakrti and Purusa 17 , disturbing 
equilibrium of the Gunas. This sets in motion the process 
Creation, which will be described in greater detail later, unc 
the caption Isvara and his Jagadvyapara (Cosmic activities] 
is sufficient to mention here that Visistadvaita accepts the twer 
four evolutes listed in the Sartkhya system 1 *, with one very 
portant difference. The Sankhya system holds that Pr 
evolves spontaneously in the presence of Purusa, (that it e3 
its Kartrtva). Visistadvaita maintains that Prakrti evolves 
the Sankalpa of the Lord 19 . Visnucitta says in this context, 
it is asked, since Pradhana etc, is the cause of Creation, how 
causality be attributed to Visnu?", the answer is " Vyaktac 
tadadhina svarupasthiti pravrttitvena tacchariratvat tad visists 
Visnoh karanatvarh nanupapannam." [Since the nature, si 
nance and the course of the existence of vyakta and other ft 
are dependent on Him, as part of His body, it is appropriate 
Visnu is the Cause of Creation.1 2(J 

Just as avyakta emerges from the Supreme Being at the til 
of Creation, Vyakta elements are absorbed in the reverse ore 
of Creation, into avyakta, aksara and finally into the Suprc 

Being 21 . 

The evolutes from the Bhutadi Ahankara, the five element 
Akasa, Vayu, Tejas. Apah and PrthivT (Space, Air. Light, Wi 
ters and Earth), along with their tanmatras (special subtle forms) 
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ire incapable of further evolution. So Bhagavan institutes a pro- 
*ss of combining them, referred to as Trivrtkarana in the Srutis, 
lod Panclkarana in Smrtis and Itihasa Puranas 22 . Out of this 
sompounded material, He creates the Brahmanda - This is Lhe 
Samasti Srsti. 

The Vyasti Srsti of names and forms follows, through the 
gency of Brahma. 

The sage gives us a comprehensive and detailed description 
i the manifested Creation - the Cosmos, the seven nether re- 
^ons 23 , hells, the earth, the six upper worlds, the planetary sys- 
ans, and the four categories of souls 24 , who inhabit these re¬ 
ions in various bodies according to their previous Karmas. 

Summing up, after this description, the entire cosmos is 
ecribed as tadatmakam - having Him as the indweller, Atma, 
id itself l orming His body. The poet-composer expresses this 
a few beautiful verses. 

oTWJ-M: chWlddl fW | 

Mdlchltl Hg^rTT McldlotMlfc? n^dTH" 

"Yadambu Vaisnavah kayah tato vipra vasundharal 

padmakara samudbhutaparvatabdhyadi samyutall" 

(V.P.n. 12.37). 

The Visnucittlya explains this sloka thus: By the statement 
it the waters form the body of Visnu, the Earth and all other 

edifications arising out of the waters, the entire Brahmanda 
ie Cosmic Egg) is declared to be His body, and Visnu its Soul, 
le upablTithanarh (amplification) of this Truth found in all the 












104 

Srutis is expressed as the grammatical equati 
(Samanadhikaranya) in the following lyrical verse 25 : 

ftfcujnTiMl firm i 

=nrwg^P3T ndffci m^iPrt ^ ir 

M Jyottmsi Visnurbhuvanani Visnur 


vanani Visnurgirayo disaScal 
Nadyas samudra§ca sa eva sarvam 

yadasti yannasti ca VipravaryaH" 


(V.P.II. 12.38: 


[The lights are Visnu, the worlds are Visnu, the forests aim 
Visnu, the mountains and the quarters; as are the rivers and thel 

seas; all that is existent and all that is non-existent; He alone is j 
All, oh best of brahmins!]. 

Visnucitta comments that all that is-asti, and all that is noc«J 
nasti (cit and acit) which comprise the worlds, is described tM 
His body, and hence as having Him for its soul. 

This refutes the advaitic interpretation which says " He haa 
all this for His form. But He is no material thing, and the dis-J 
tinctions of mountain, ocean, land etc., are indeed bom out ofl 
Him and are the outcome of illusion in the Intelligence”. 

All these forms of Acit are created by His Sankalpa - "tadI 
vijnanavijrrhbhitah". 

Elaborating further on the negative term used for acidvastu, 1 
nasti, the commentary continues - that the nature of acidvastu is 
such that it is in a constant state of flux. That entity which at- ' 
tains a different state every moment, and which abandons its 
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previous state in each succeeding condition, is completely dif¬ 
ferent from Cit- (jlvatma), which is not subject to change or de¬ 
cay. Therefore, it is differentiated from Cit, which is asti , by 
using the opposite term, ndsti. He illustrates this point with the 
example of a lump of clay becoming a pot, then breaking into 
pieces - shards, then, -"cumam", which is powder, then rajah, - 
smaller, like dust and finally anu, which is an even finer form of 
the dust, atomic 26 . This matter, which forms the bodies of the 
immutable jivas whose self-knowledge is limited acording to 
their Karmas, can it ever be described in the same terms as the 
eternally unchanging nature of the jiva, which has no begin¬ 
ning, middle or end? The question is rhetorical and the answer 
is "No". No acidvastu can be described by the word "exis¬ 
tent" or "asti". That term is only for the immutable atma which 
is of the nature of knowledge. 

The terms avastu and asat and ndsti are not used in the sense 
of insignificant, illusory or false as in mayavada, but in the sense 
of its being subject to destruction. There is nothing, no object in 
the perceptible world which is not subject to change and decay 

caused by Time. 

KALA - (TIME) 

Kala also comes under the classification of the Insentient 
Reality or Acit Tattva. It is also a prakara or mode of the Su¬ 
preme Being. "Kalasvarupam VisnoSca Yanmayoktaih" (V.P. 
I.3.6.). It is the Sahakari Karana, the accessory cause of the 
Cosmic activities of creation, etc 27 . None of them can take place 

without the influence of Time, which is eternal, having neither 

beginning nor end. As a crucial factor in the evolution of Prakrti 
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and Purusa, at the time of creation, it is not absorbed into Prakitn 
at laya, as everything else is; it is absorbed directly into the 
Paramatman, as Prakrti and Purusa are 28 . 

In the state of dissolution, there is no day or night 29 , or other 
divisions of Time, because the factors that cause them, like the j 
sources of light - the Sun and Moon etc., are all absorbed in 
Suksma Prakrti. But Kala though not in sthula form, exists in 
subtle form, where it is akhanda or indivisible. This is indi- 1 
cated by the usage of the verb "asit" in the verse below (fn.3) 
which predicates a state of existence. Our author quotes scrip- j 
tural authority to show the Paramatma's control over Time 39 . 
Time being without beginning or end (Kalasya anadyantatvat) 
there is a continuous process of Creation, Sustenance and Dis¬ 
solution 31 . 

At the end of the parardha of laya, when the situation is ripe 
for the initiation of the Srsti process, Kala becomes conducive 
to it. and manifests in gross form (sthula). This form of Kala. 
known as khanda, is divisible into units, ranging from the small-l 
est units of kastha and nimesa to the time - frames of the gods* 
and Brahma up to a 'para' or 'dviparardha', as the duration of 
Brahma’s life is known' 32 . This is a hundred years of Brahma’s 
days. These divisions of Time are the same in all systems. 

All this magnificent creation consisting of mountains, rivers, 
oceans forests and the wonderful variety of life found in them, 
the fourteen worlds, the Sun, Moon, Stars and all the planetary 

systems, all the souls inhabiting them, from Brahma to an ant, 
are all part of His Vibhuti, or glory 33 . The created Prakrta uni¬ 
verse is His Llla-Vibhuti. + His own domain, of aprakrta Buddha 
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/a is Nitya Vibhuti 34 , where Prakrti does not exist, and Kala, 

jgh present, has no authority, (na Kalastatra vai prabhub). 
Lila vibhuti, Time rules the lives of all created beings, from 
the movements of the sun and moon, which cause day and night, 
the astral and planetary movements, and through them the 
^es of all the created beings, governed as they are by the divi- 
3ns of Time, in Sthiti. Four kinds ot pralaya (pratisancara, laya) 
j are described, effected by Time, and affecting all of Prakrti and 

isa. They are the Nitya, Naimittika, Prakrta and Atyantika. 

Wilson translates them as perpetual, occasional, elemental and 
Jsolute. 

The Nitya is the on going, perpetual destruction of all things 
taiat are bom or created. These are caused by the progeny of 
kdharma, listed as Death, Sorrow, Disease, Old age and others, 
who are all described as terrible forms of Visnu which cause 
the Nityapralaya 35 . 


The Naimittika or Brahma occurs at the end of a Kalpa, which 
is a day of Brahma (a thousand caturyugas), and lasts an equal 
period of his night. Brahma enters Vi$nu who sleeps during 

this period. The Supreme Brahman, having Caturmukha 
Brahma for His body, creates in Krtayuga and destroys in Kali. 
An uninterrupted succession of such caturyugas follows, till the 

r krta Pralaya. The first and last yugas gain importance thereby. 

Prakrta Pralaya: The duration of the life of Brahma is called 
a 'para' consisting of two half-paras or dvipararddha, and is a 
hundred years of his days and nights. At the end of this period 
all things created at the time of Sarga, all the discrete entities, 
which are the effects of Prakrti. are absorbed aeain. into the 




Cause, Mulaprakrti or Avyakta in an order reverse to creation. 
This is called Prakrta Pralaya or Maha Sarhhara. Avyakta and | 
JIva are finally absorbed in the Supreme Being, Visnu, and re¬ 
pose in Him till it is time for creation again. [Kala is not ab¬ 
sorbed in Avyakta, it is absorbed directly into Brahman], 

"SToEnjcf 3T$Tt 3T8TT d^FfT cHT: nT WbT^fcT 

- ?f<T ^cT: 1“ 

" Avyaktam aksare liyate aksaram tamasi llyate tamah pare 
deva ekibhavati" itiSruteh'. 

The Atyantika Pralaya is the release of the individual sot 
from Samsara, as and when it attains Moksa, after the complete] 
destruction of his karma and avidya(ignorance). For him the 
is no re-birth (apunaravrtti). In the other pralayas and in susupd 
and utkranti (death) there is rebirth, because his karma is nc 

exhausted. 

To recapitulate briefly the essential nature of the Acittatt 
or the Insentiant Reality 

Acit is Satya (True) and Nitya-(Etemal) like Cit and ISvaraJ 
but subject to modification Vikaraspada), and the locus of the 
three Prakrta gunas of Satlva, Rajas and Tamas. (gunaSraya). It 
is present as suksma (subtle) and sthula (gross) forms. It is sub-1 

ject to growth and decay. It is the material for the creation of the 
Universe. If forms the body for the individual souls, one for 
each, and both together form the body of the Supreme Being. 

Prakrti (Nature) is pan of god's Vibhuti, and its beauty is due to 
His being its indweller 
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It being acetana, without sense, has no kartrtva (capacity to 
do) or bhoktrtva (capacity to enjoy). It has no self-knowledge 
or knowledge of other things. 

QT 

The individual souls are collectively referred to as Jiva, or 
the Cit Tattva. fsvara is also 'cetana' or sentient, but He is supe¬ 
rior to and different from the jlvas. Sometimes they are referred 
to in the same terms, and it has to be understood from the con¬ 
text and from the commentary, which is meant. 

The individual soul is of the nature of knowledge-jfi 
inasvarupa. People, through erroneous knowledge, see it as the 
embodied form it takes due to its previous karma, as deva, 
■anu$ya and others. The bodies are real; only the perception of 
ftefitma as the body is delusion 36 . 

SPfcSTFT MW-rfl II 

"Jnana svarupamakhilarh jagadetadabuddhayah I 
irthasvarupam pasyanto bhramyante mohasamplavell" 

(V.P.I.4.40). 

The commentary says here, "atra jnanasabdena jnana 
junasaratvat pratyagatma ucyatel nayam slokah paravi§ayah". 
The Visnucittlya says, this sloka is about the individual soul, 
ind not the Supreme Being. Ignorant men are unable to distin¬ 
guish between body and soul, how can they hope to know the 
Supreme Atma? 

The Advaitins interpret it thus; This which appears embod¬ 
ied belongs to that Supreme Brahman who is of the nature of 
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Intelligence. Those who are ignorant perceive it, on account of 
erroneous knowledge, as though it were the world. All the world 
is jnana svarupa, but the ignorant look up on it as though it were 
made up of material bodies and things and are whirled about in 
a flood of delusion. Those of pure mind, and know what is jt 
ana lookupon the entire would as of the nature of jnana, and as 
the Supreme Brahman Himself.(V.P.1.4.39-41). Visnucittahi- 
terprets this thus: those of pure mind who have knowledge, per¬ 
ceive the entire universe made up of diverse forms (such as dev» 
manusya and others) caused by the modifications of prakrti, fl& 
indwelt by souls who are of the nature of knowledge and whp 


form the body of the Supreme Brahman. 

At the time of Creation, the Supreme Being Creates, but 
is only the Causal Agent of Creation, the souls attaining d 
bodies according to their previous karma 37 . " Srjya fsaktayi 

is explained as "Jivanam praclna karma vasanah" & 
"SvaSaktya" as "Svakarmabhih". "devadi vastu svakarmab 
tadrupatam niyale". The soul attains its body which is deck 
by its previous Karma. God is only the Causal agent as fai 
Creadon is concerned 38 . There is no partiality or mercilessn 
on the part of the Creator.!no 'vaisamya' or 'nairghmya'). 


Thus Cit, the individual soul, is shown to be an entity differ¬ 
ent from the material body it inhabits. It is further established 
that the jivas are many numerically, one inhabiting one body, 
however big or small-supporting the bahujivavada of 
Vi$i$tadvaita. There are as many atmas in Samsara as there are 
bodies. But they are all of the same nature of jnana (knowl¬ 
edge) and purity. For this reason, and because they do not pos¬ 
sess the qualities of the bodies belonging to the various jatis 
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pecies) in themselves, it is not possible to distinguish one atma 
Dm another and so the question "Who are you?" and the dec- 
ration that "I am such and such", become meaningless 39 . The 
age of the phrase "mattalj any ah" (other than me) posits dif- 
rent entities. Therefore this statement does not mean the one- 
ss of the various entities in the Advaitic sense. It only means 
it all atmas, free of their bodies, possess the same qualities of 
re knowledge. 

Vi§nucitta refutes the atmaikatva pak$a of Advaita by the 
uti statements "nityo nityanSih. cetanascctananam" and 
ham tvarh ca tatha an ye". The contention that atmas have 
Terent forms, is also refuted. 

The atma is atomic in size, whatever the size of the body, 
d has no parts. It cannot be divided. 

Concluding the prakarana on dehatmaviveka (the distinction 
tween body and the soul), Vi$nucitta says -"andhatamasi 
sinimxlane ca niravayavatvena atmanah pratyaktataya aharii 
bhasamanatvat idambuddhibodhyarh adrsyaparabhagaih ca 
o adi natma, na ca atmano avayavah". [From the fact that 
en in pitch darkness or when the eyes are closed, the con- 
iousness of the atma as something apart, different from the 
dy, and having no parts, shines forth, it is clear that there is 
mething superior that cannot be perceived and which causes 
t realisation of " I" ness. The parts of the body like the head, 
are not the atma; neither does it have any parts]. 

Therefore, something other than these parts (like the head, 
ck, torso, limbs etc.,) namely the soul, is present in the body. 
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As Yamuna has saidDah'bui(y; pr;gq;Rt( pfTygqoR ih ftellip 
"Ahaifabuddhya paragarthit pratyagartho hi bhidyate"; [The 
inner self is different from the external object by reason of ill 
being referred to as'ahaih']. According to the Sr.Pr., this quota¬ 
tion is from "Samvit Siddhi". Visnucitta also says, 
"Tasmadebhyah prthagStma vyavasthita ityarthah. yathoktaifc 
yamunacaryaih 'ahartibuddhya paragarthat pratyagartho l£ 
bhidhyate' iti." (V.C.II.14.103.) 


The Param&tma is different from the jlvatma, and continues 
to be different, even in 'samadhi' and 'mukti'. In the verse be¬ 
ginning "paramfitm&tmanor yogah" 40 , the commentary says 
"Yogah tadatamyaih, anyatha uttararddhenasahgatefcj 
etadaikyaifa mithyS; tatrahetuh:- anyaditi" 41 . 


In this verse, the yoga of Paramatma and atma is said to t(B 

"paramSitha"; yoga means having Him for Atma, as otherwij^ 
it will not agree with the second half of the verse, which 
that this numerical oneness is false; one substance does not b^j; 
come another (does not attain the nature of another). The cot(g 
tention of the Advaitin that the jiva loses its identity and merge| 
widi the Paramdtma in yoga or mukti is refuted. Visnucitta has 
saidelsewhere(V.C.1.1.31). "If it is admitted that the individual 
soul merges into the Paramatma in Moksa, thus losing its indi¬ 


vidual identity, then Moksa itself ceases to be a human end 
( puru$artha). No human being will strive to achieve a goal 
which results in his own annihilation. 


The alma is "one"; an indivisible unit, not a collection of 
various parts like the body; it is vyapl - pervading by his intrin¬ 
sic knowledge everywhere; though situated in dissimilar bod- 
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ies, is of the same nature; pure, without blemish, by his own 
essential nature; devoid of the prSkfta gunas of Sattva, Rajas 
and Tamas; he is superior to Prakrti and is not subject to the 
Sadbhava Vikara 42 ending in decay and death. He is not af¬ 
fected by hunger, thirst or other afflictions which the body is 
subject to. He is 'Cetana'-Sentient, 'svayaihprakSla'- aware of 
himself as" I", 'Sarvagata' - all pervasive, pervading the perish¬ 
able elements like fire and water by his Sauk$mya (subtle na¬ 
ture) being anu 43 (atomic in size); and therefore not subject to 
Awning or drenching 44 etc. He is immutable, imperishable. 

f The atma, "Puman" is all pervasive, not by 
l “paramamahatva"- extreme magnitude, like the &k&€a, but be- 
cutse of his extremely subtle atomic size, and (being without 
puts) he is present in all insentient entities however minute. 
But he is not capable of moving from one place to another by 
himself and can do so only through a body, (see " Visnu cittiya", 
n .15.24.). This is because of the absence of action in 
unembodied souls. Thus, even though the soul is formless by 
nature, he travels through his asraya (the body) as a lame man 
does with a vehicle. 

The jlvatma is of the nature of parajiiana (knowledge of the 
supreme) as different from the visayajnana (the knowledge per¬ 
taining to worldly things); of the nature of Sukha-Samvit (Bliss 
aid Knowledge); not one with the perishable identities of gods, 
men and others, ever - in the past, present or future. He is 
Vibhu - the master of his body and the organs of sense and 
action. He is the karta and bhokta - doer and enjoyer. Free of 
karma, he is Svarat. 
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They who attribute the qualities of deva, manusya and othere 
to the Soul and consider them as of various characterestics are 
in delusion. The soul attains the appearance of difference, just 
as the wind, blown through the various perforations of a flute, 
though the same, is transformed into various musical notes as 
the "jadja" "rsabha", etc. (V.P.n. 14.32). So while emphasising 
the sameness of the Stmasvarupa, this stanza also establishes the 
plurality of souls, which is an important doctrine of Visistadvaita. 

The advaitins interpret "Paramatma" as the Supreme Self 
and declare oneness of the souls with Him. 

So, according to the Sage, Paramartha -- the highest knowl¬ 
edge -- is the knowledge that all differences vanish, once Karma 
is destroyed. 

The important thing to know, besides the above, is this: AD 
creation, consisting of sentient and insentient entities, is the form 
of the One Who is known as Vasudeva. All this is His Body.® 

So the phrases saying "Know this to be one" applied to the 
individual soul means only similarity in their nature of knowl¬ 
edge (jnanaikakarata) and not identity (Svarupaikatva) of their 
forms. This is the non-duality intended here. Further, the state¬ 
ment that the world of Cit and Acit forms the body of Vasudeva, 
shows that the sage does not hold the opinion that there is abheda 
(non-difference) between Paramatma and alma (the Supreme 
Soul and the individual soul.) The non-difference between the 
Atma and Paramatma is seen as tadatmya, with the Supreme 
Atma as the Soul and the jlvatma as ihe body. 

So the individual soul resides in his body of acit, sustaining 
it, controlling it. using it and experiencing the fruits of his karma 
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faough it; and is himself, (embodied), the body of the Supreme 
ft fwig Who is not affected by His association with Cit and Acit 
■uiris manner 46 , being beyond karma. 


Atmas exist in three states: baddha-those bound in saihs£ra; 
pyofcta-those who have been baddhas and have attained moksa 
Md are liberated from the cycle of births and deaths; and the 
■tyas, who have never been in samsara and are eternally liber¬ 
ated. Vijnucitta mentions these in commenting upon the terms 
•tuddhaya" , "nityflya" and "paramatmane" in the verse 
"avikaraya Suddhaya--" etc., (V.P.I.2.1). 


The essential nature of the Stmi is dasya (servimde. service) 
to the Paramatma, and is in the relationship of possession and 
ppssesser - (Svaiii and svami) 47 . The word " Svam" in the verse 
fel) refers not only to possessions but to his own self, ahaih 
named - (I am mine) and not the $e€a or dasa of the Paramatma. 

IfeVARA 

k- 

b 

The " Sritattva", the Reality that is or Laksmi, the con- 
ort of Narayana, is considered a part of the Isvara tattva be- 
mse of her position and inseparable association with Him. 

!e is always "Srimannarayana". This is dealt with briefly but 

Icarly in the " Visnucittlya". 

Answering Maitreya's question as to how Laksmi, (who it is 
•ell known), appeared in the churning of the Milky Ocean for 
mrta (nectar) could be born as the daughter of Sage Bhrgu 
id Khyati, sage Parasara explains that Laksmi is eternal, like 
isnu; she can also appear and disappear (avirbhava and 
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tirodhana) according to circumstances, just as He does. She 
eternal, she is the "Jaganmata" (Mother of the world). She 
constantly associated with Vi$nu (or Narayana) who is f 
Jagatpita (Father of the world) 41 . 

She, who was first bom as the daughter of Bhrgu and Khyl 
disappeared from the world by the curse of Durvasas 49 on Indi 

The former was angered by Indra's careless treatment of ti 
celestial garland given him by the sage, by his arrogance. I 
cursed him saying that the Sri of the three worlds will be lost 
She appeared again from the ocean of Milk, at the time of f 
churning for Amrta. 

Just as Vi$nu is Sarvagata (all pervasive) she is also Orru 
present, " Sarvagato Vi$nuh yatha-yatsvabhivah, iyamapi tad 
-tatsvabhSva iti". (see V.C. on V.P. 1.8.17) $ri Visnucitta sa 
here that this can mean an extended application (atideSa) of ( 
qualities like Omnipresence, Knowledge and eternal Existei 
and other auspicious qualities present in Visnu, to LaksmI al 
Athava- Or — he gives an alternate explanation; Bhagavar 
Omnipresent by His Vibhutva (quality of being unlimited 
Space, Time or Object), while She, by Her Sakti (Powers), e' 
though she is anu by Her nature, being associated with H 
can also be considered as Omnipresent; "athava Bhaga’ 
vibhutvena sarvagatah; asyastacchaktivaSadanutve'pi tatra t 
sandhanat sarvagatatvam uktarh. iyarh ca sarvagata". 

It has to be pointed out in this context that whether Sn is 

or vibhu is a mddt^niiit among the followers of Sn Raman 
The doctrinal differences between the Tehgalais and Vadagc 
which surfaced in the thirteenth century, are eighteen in n 
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sr, of which the essential nature (Svardpa) of is of great 

aportance. The passage of Vi§nucitGya quoted above is found 

idl the three editions consulted for the present study 31 , and it 
ttegorically refers to £n as "aiju". 

Further, the inseparable nature and sarvatmakatva (being the 
nil of all things), is illustrated by a long list of examples. To 
ention a few: 

Visnu is the Meaning; She is the word (speech). She is Ny5ya 
Istra; He is Nyiya. He is the Creator; She is Creation; She is 

e Earth; He is the support; (BhQdhara) KeSava is the Sun; 
amalalaya (Lak$ml) is His effulgence. 

He is the Moon, She is the Moonlight, always present with 
im. Govinda is the Ocean; She is the Shore. He is the Gods; 
le is their Consorts. Gadapani is the Support, LaksmI is the 
ikti (power). She is the Light; He is the Lamp,. She is the 
Deeper, He is the Tree S2 . 

The list being endless, the sage says, "In short, among all 
e created categories of gods, men, animals, and others, whal¬ 
er is masculine is Bhagavan Hari and all that is feminine is 
i. There is nothing else, other than They 53 . 

All this is Their Vibhuti (splendour, glory, wealth). There is 
thing higher than They. 

Both of them are the inner self of everything in Creation - 
od or bad, (she being anapayini). A few instances are men- 
>ned as being apt examples. 

She, LaksmI, is described as a £akti (power) of 
snu." avastambho Gadapanih $aktirlak$mlh dvijottama!" [He 
the Support; She is the Power] (V.P. 1.8.29). 
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" Kala kS$tiiamuhUrtadikalasUtrasya gocarel 

Yasya Jsaktirna Suddhasya prasidatu sa no Harib 
(V.P.I.9.45). This is Brahma's stuti. 

Visnucitta says here "Saktih-Laksmlhl Vigrahaparija 

paricchadadirvibhutibll He quotes the Sruti vakya 

'Kalumuhurtadi-mayaica Kilo na yadvibhuteh parinamahetl 
ityadehl". [He and His £akti, Laksmi are above the influen 
of Time. Time has no authority over Them and Their Vibhul 

The word "pranasta" in "pranastalaksmlkaiii" occuring 
DurvSsas' curse on Indra 54 does not mean lost or destroy* 
since Lak$ml is eternal and imperishable, as also Her grace, 
only means the disappearance of Her grace from Indra's £ 
main, the three worlds, because of the Sage's curse. 

Describing the effects of Durvasa's curse, Sage ParaSara s i 
that the three worlds along with Indra became " nissrika". (1 
reft of £ri's Grace) There was a dearth of bhogyavastu, (obje 
of enjoyment) and herbs and other ingredients necessary for i 
performance of sacrifices.There was no tapas, and there wa 
decline of Sattvaguna.The devas lost their might and were i 
feated by the daityas. (Sons of Diti, asuras.). There was a g< 
era] decline in the qualities of a moral code, like truth, clear 
ness and good conduct So the entire quality of life was erodi 
due to the absence of Laksmi's Grace. 

Yamuna's CatuSslokI conveys the same idea. 55 

The three worlds were lost before, because of the absei 

(withdrawal) of the nectar of Your compassionate glances. N 
with the restoration of Your Grace, being drenched by the 1 
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ring nectar of your glance, though fleeting, the worlds are 
itected and there is a boundless resurgence of prosperity. 

Both NSyanarScc&n Pijlai and Vedanta De£ika who have 
mmented on this Stotra say that the previous sad plight of the 
ee worlds was caused by Her neglect and the absence of Her 
ace. and not by Her anger, as She is incapable of anger. 

Indra praises Laksmi, saluting Her, addressing Her by vari- 
s epithets, by the principle of SSmSnadhikaraijya. She is the 
jther and Hari is the Father of all the worlds; and the Uni- 
rse of animate and inanimate entities is prevaded by Them. 

just being looked at by Her, even people without virtue, ob- 
a immediately good conduct and wealth 36 . Even the Vedas 
i unable to describe Her. She is all kinds of vidya, and is the 
r er of mukti 57 . 

This, in fact, is a moot point but Visnucitta does not com- 
nt much on this passage except to give the meanings of words. 

Concluding the narration of Lak$ml's appearance from the 
Iky Ocean, the Sage says that She appears with Visnu in all 
i Avataras. 

■Pot W *H|<rWl4l ^h i 4h : i 

sracTTT cfiijT ir 

"Evam yada jagatsvami devadevo JanSrdanah | 

'atararh Karotyesa tada SristatsahayinI ||" (V.P.1.9.142). 
mmenting on this, Visnucitta observes: 

"Tatsahayini-tena saha ayate-gacchatiti tatsahayinl, 
ahacarini ityarthah". 
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She is His Sahac&rini because She goes with Him every¬ 
where 38 . 

IS VARA 

The Supreme Being, Pararii Brahma, Paramatmft, 
Purusottama, Paratattva, Para Puru?a - as He is variously re¬ 
ferred to, is identified as N&r&yapa or Visnu. 

The Supreme Being has five statuses - Para - the Highest 
form, as He is in Paramapada or Sri Vaikuntha, His Celestial 
abode of Buddha Sattva beyond Prakrti or the Material world. 
He resides there, along with Sri, (LaksmI), - His Chief Consort 

- and Bhti and Nila, who are also His consorts. They are at¬ 
tended by a host of nityas and muktas to whom eternal service 
to Him and Lak$ml constitutes bliss. In Paramapada, as Para 
VSsudeva, He is Emperor, regal, with lordship or aisvarya as 
his chief attribute. This is His Nityavibhuti, which is the greats 
part of His Dominion - "Pido'syavisvabhutani tripadasyamitaih 
divi". Lll&vibhQti or the created universe of Prakrti, is but a 
fraction of this. 

The VyuhAvat&ras are four in number; Vasudeva, Snrilcars ana, 
Pradyurima and Aniruddha. He is present as these avatSras in 
the Milky Ocean; each has a specific function. All the Sadgunas 

- jfiSna, $akti, bala, aisvarya, virya, and tejas - are present in all 
of them. But Vasudeva has all of the gunas in full, while the 
others have two gunas predominating in each. This is because 

of their varied roles in the evolution, sustenance, dissolution and 
other cosmic activities. 
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As Antary amin He is present in all the jlvas as Inner Control¬ 
ler. He is the Soul of the individual souls, pervading all Cre¬ 
ation. 

The Vibhava AvatSras are those where He descends to this 
world, in varied forms similar to the creatures inhabiting it 
(Sajatiya). Of the well-known ten avatiras, those of Rama and 
Kf$na are most important, since He, during these incarnations, 
was bom amongst human beings as one of them, and lived 
among them. 

Area is that aspect of the Lord, which, sanctified and installed 
iccording to the rules laid down in the Agamas, becomes an 
ibject of worship. Once installed in such a manner, the Lord 
■s all the powers that he possesses in his Para aspect. 

His qualities of AiSvarya, Lordship, is paramount in Para; 
laulabhya (easy accessibility), Sau&lya (affability) and Vatsalya 
parental care and love) increase progressively from Para to Area; 
id is most abundant in the last. Lord Narayana possess all His 
ralities in full in all these aspects, and a description of his Para 
irm will apply equally to all,though He may choose not to ex¬ 
bit them. 

1AGAVAT S VAR UP A (The essential Nature of Bhagav&n) 

His Supremacy is first declared in the opening verse of the 
;ond chapter 59 . He is the Cause (of the world) but He under- 
;s no modification - 'avikara'. Though He is the Upadana 
rana - the material cause of the Universe — He does not un- 
go change or diminish in any way, from his essential nature, 
is differentiates Him from Pradhana or the acetana-(insen- 
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tient). Since the individual Soul in bondage (baddha) is a 
avikara (immutable), the Supreme Being is distinguished fin 
him as 'Suddha' — pure, free from sorrow and karman. 1 
distinction from a mnlrta. who is also Suddha is conveyed by i 
expression ' nitva 1 : a mulcta had earlier undergone kle$a a 
karma, as baddha. All these characterestics are common to I 
nityasQris also. So He is PhnunatmS. He is Supreme and 1 

none else Superior to Him®. 


These few words sketch His Supremacy and show that H( 
different from and superior to Acit and the three categories 
Cit-Baddha, Mukta, and Nitya. The next epifi 
"Sadaikaruparupa" 61 describes His eternal unchanging Fl 
The first rupa refers to His unique particular nature of poss 

ing powers like the six gunas - Jhana, Sakti, Bala, Aigvi 

r 

Virya and Tejas and His special quality of effulgence, as dl 
mined in the Upanisads (Svabhavav&cl). The second rfl| 
Vigrahavaci - speaks of His Divya Maiigala Vigraha 62 — 
vine Auspicious Form of indescribable beauty and effulgenj 

This establishes that the Paramatma is endowed with unU 
qualities and has a unique Vigraha. It is not the Nirvi£fl 
Nirgwja Cinmatra (unqualified Pure Conciousness) that is | 

■a 

ing described here. 


As Vi§nu, He is all - pervasive and He is the Lord, tsva 
indwelling Cit and Acit, and having everything under His ct 

troL He is not affected by their deficiencies. The term Sarvaji; 

pre-empts imperfections attaching to Him because of this U 
versa! Vyapti. 
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Cf.V.C.I.2.1: "atha sarvavySpti lak?anamai$varaih gunam 
khyipayan visesyam nirdiSati "vi$pava" iti, cidacidvyiptya 
prasaktarh do$aih pariharati "Sarvaji$nava" id. jayo hi parasya 
svavase sthapanaih". Vy&pti and Jaya - pervasion and conquest, 
are natural to Him. 

Brahma and Siva are His own VibhOtis (aspects of His di¬ 
vine powers). He creates them and activates them in their tasks 
of Cosmic Creation and Destruction, by controlling them from 
within. The Cosmic Functions of Creation, Sustenance and 
^Dissolution are carried out through Brahma, His own avatara 

t i and Rudra (Siva) 63 . He is the giver of Mok$a as Vasudeva 
aya Vasudevaya). He who makes one cross the ocean of 
Saihsara. Bhagavan is the sole authority to grant Mok$a 
(Bhagavataevamoksapradatvarfi uktam.) 64 (V.C.L2.2.) Hari, 
as sustainer, is not Bhagavan's Vibhuti. He is His Own avatara. 
No one else has the power to Protect 63 . He is SarveSvara - the 
Supreme Ruler of all. He is present as Pradhana (vyakta and 
avyakta) Purusa and Kala 66 . 

He is the support of the world, which is His body, as its ind¬ 
welling Soul. He is smaller than the smallest atom, pervading it 
("aniyamsamaniyasam - prakrterati sQk$ma vasthaviSesanamapi 
vyaptya tato'pisuksmataram") - (V.C. 1.2.5). He is Acyuta. 
Visnucitta explains 'acyuta' in this verse as meaning that His jn 
ina does not undergo contraction in association with jtva. He is 
of the nature of knowledge. He is" atyantanirmalam" " Sarvatha 
malarupa duhkha ajnanadi rahitam". (V.C. 1.2.6) i,e., Completely 
without blemish, devoid at all times, of sorrow, ignorance and 
such 67 . 
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He is the Supreme Lord - Prabhu. He requires no assistance 
in the Cosmic functions, and is independent. He has no birth or 
destruction due to karma, (aja, aksara). He is immutable, imper¬ 
ishable. He is not reduced in any way in the process of Cre- 
ation, by His being the Upad£na karana as material causes are. 
He is qualified by all kalyai^a gunas (auspicious qualities) 68 . 

"Parah paranam" (V.P. II. 1.10). He is the Supreme, Supe¬ 
rior to the most excellent by His essential nature, form, qualities 
lordship and others. There is none superior to Him, and there is 
none indwelling Him. He is His Own Support 
"atmasaihsthitah". He cannot be classified by any norms, aft 
form, colour, substance, birth or deed, or described by adjecr 
tives denoting jati (species) or qualities. * 

He is not subject to the changes occuring in the six stages ijl 
life, undergone by the soul in Saihsara 69 . He can only be d£ 
scribed as "Sada asti"- , Always Is.' There is no point o 
when He is not. He is eternal, not limited by 
(Kalinavaccheda) 70 . 

He is not limited by space. He is everywhere, in everything, 
and everything is in Him and He is known as 'Vasudeva' be¬ 
cause of this 71 . This shows 'de§a vastu anavaccheda'. (unlim¬ 
ited by space and object). 

" antarbahisca tatsarvaiii vyapya Narayanassthitah". 

This establishes antarvyapti and bahirvyapti. Though He is 

present like space in everything," Vibhu", He is untouched by 
their defects. And He is the Brahman who is to be known from 
the Vedantas - "tad Brahma" 72 
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Anticipating the prima-f acie view that imperfections will re¬ 
sult in Him who is the seat of all auspicious qualities and devoid 
of all heya . by His being the soul of all things that are the locus 
of modification and limitations, Vi$nucitta says that His Ind¬ 
welling is due to the body-soul relationship and not due to iden¬ 
tity of their essential natures 73 . And this Paraih Br ahm an is su¬ 
perior to PradhSna, Puru$a, Vyakta and Kala etc. 

This is Visnu's Highest form, excellent beyond anything else 
in Knowledge and Bliss. This is the Supreme Goal, which is 
■dored by the nityasuris, eternally. This is the Paramam 
fladam 74 . 

The nature, existence and activities of vyakta, avyakta. purusa 
and kala being controlled by Him, as His Body, He creates, 
with these as His material, in sport, like a playful boy. Being 
av&pta samastakama (one who has all that He desires). He has 
nothing to gain for Himself, and Creation is mere sport for Him 73 . 

Those who know the Vedas and who declare that Brahman 
is the sole cause of Creation say that in the beginning, only the 
Brahman was 76 . 

As Brahma, taking the rajo guna, (He being unaffected by it) 
He creates, and as Himself, Vi$nu, full of Suddha Sattva Guna, 
He protects. At the end of the kalpa, He, in the form of Rudra, 
assuming excessive tamoguna, devours all Creatures. Thus, ex¬ 
tending His Powers to Brahma and others by entering and ind¬ 
welling them. He carries out the Cosmic Functions. 

He is the Creator and the Created; He is the Protector and the 
Protected. He is the Destroyer and the Destroyed 77 . All the 
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words denoting Brahma, Rudra and the beings created, protected 
and destroyed, eventually mean Him only - by reason of being 
His Body. But even while being present in them as their Soul, 
He is merely a controller according to their Karman and not an 
experiencer of their actions. He is master of His Own Self 
(Svayam Prabhu). 

Then how is it that creation etc., are attributed to BrahmS and 
others? The answer is, He is the " Varada" - giver of boons - to 
those who resort to Him for help in their functions. 

Various entities have their own special powers, which can¬ 
not be understood or perceived by logic, but only by the effect 
of their action-like the heat of fire. Similarly, the Supreme Brah¬ 
man has His own Special Powers - essential to His Nature like 
jMna, bala, kriyS (knowledge, strength and action) etc., whicfe 
are the efficient causes of creation and other Cosmic Function*. 
These are referred to as Bhava Saktis - Capabilities natural IB 
Him. Admitting His being beyond form (asariratvaih), His 
creatorship is attributed to His Powers. But in truth, He does 
have a Divine Form 78 . 

Having caused the chain of transformation of Pradhana re¬ 
sulting in the evolution of various entities, 79 He compounded 
the elements, each with the other four, in the process known as 
paflcikaranarti, as has been described earlier. Out of this com¬ 
pounded material, the elements, entered by the jlvatma - 
(purusadhisthitatvat) grew, like a seed sprouting, and gradually 
expanded like a vast bubble of water, into the immense Cosmic 
Egg. This Brahmjqifc lay in the waters and was the excellent 
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x>de of Visnu in the material world. This is called Samas.ti 
B|i (Aggregate Creation). 

At this stage, Brahma who has a very long life, and enters 
to Narayana during his night (Brahma or Naimittika prajaya), 
produced again by Visnu and is said to be bom. Because of 
5 long life, Brahma is said to be eternal, and the term 'bom' is 
led as 'upacara' in a secondary sense. Vi$nu then enters Brahma 
1 His Own Free Will and creates the Vya§ti Creation of name 
id form. And these names and forms are recreated as in previ- 
is kalpas recalling the words of the Vedas. 80 Thecom- 
entary says here- 'the names of creatures from gods to inani- 
ate things - like gods, men, animals, birds, trees and other spe- 
es; their forms - like being unblinking, two-footed, four-footed, 
ith branches and so on; and deeds and objects such as sacri- 
ses and the materials that are used for them, were created, know- 
g them from the words of the (eternal) Vedas 81 (V.C. 1.5.63). 

Here we come across the popular nirvacana (etymology) of 
ename "Narayana”: 

•arnfr ^ttt ?fcT ul<*-n armr % nty-M: i 

3(CFf riw rTT: 5^ HKIM U I': Ffcf: II" 

" apo nara iti prokta apo vai narasunavahl 
ayanarh tasya tah purvam tena Narayanah smrtahH" 

The commentary of Visnucitta says "—Bhagavan is known 
Nara by reason of His imperishable nature (avina^itva). The 
aters, created by Him, are Naras. The word "apah" standing 
ir waters, includes other created elements also. They are His 
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ayanaih- His body, because of His pervasion even before the 
Creation of Brahma took place.® 2 

Hence, "Narah ayanaih yasya" and "NSrSijSih ayanaih" - 
Narayanah" are the two etymologies possible here. By this ety¬ 
mology of the name, "NSriyana" Who is the Causal Supreme 
Being, His distinction from the Created effect, Brahma is estab¬ 
lished. The earth, seeing the Lord as Varaha who had entered 
Patala- the nether world -- praised Him bowing in devotion, 
and prayed to be lifted from the waters, as she had been lifted 
before by Him. 

All that which is grasped by the mind, like happiness(sukha) 
etc; all that is perceived by the senses - like form; all that is 
grasped by the mind, through its knowledge, and all that is 
known by other valid means of knowledge, are all His Form.® 

He is 'ahetu'- there is no cause of which He is the effect. & 
has no progenitor. But He is the Cause of all Cosmic Func¬ 
tions. 84 All men are impelled by the Sattva and other guipn^ 
which follow the Will of the Lord, day and night. He who 
overcomes this mighty triple power of the gunatraya of the 
Lord, reaches the Supreme and does not return, "gunatrayaih 
hyetadbrahman saktitrayam mahat. Yo atiyali sa yatyeva paraib 

navarttate punah" (V.C. 1.7.48). This Universe is established 
by a fraction of a one ten thousandth portion (ayutamSa) of an 
ayutamsa of His Sakti.^ 

He is 'abhQta purva' - there is none who was prior to Him. 
He was there before everythi ng 86 
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He is known as the Brahman because of His Greatness and 
Growth - " Bfhatvat bptihagatvflt ca yadrilpaih br ahma saihjn 
itth" . 87 (V.P.1.12.55). 5ri Vi$QUcitta gives an alternate mean¬ 
ing for "p§ramparaih" of the verse "paramparaih 
Vi$quraparaparah parah parebhyah paramartha rupl" 
(V.P.1.15.55). He is the secret object to be taught by a guru 
versed in sampradiya (tradition) from an uninterrupted line of 
iciryas. He has infinite powers ( anantaSaktih). Or, He has no 
bouts i.e., He is of immeasurable dimensions. Or, unfinished 
acts like sacrifices, etc., are completed by chanting His Names 
or meditating on Him. All these meanings are derived from the 
root Para - a bank, finishing an action -"paratlra karmasamaptau 

HidhStoh". By reason of His being the Cause, and having un- 
SBpassed bliss and othei qualities, He is Superior to Brahma 
aid others. He is "paramartha rupl"-has a Divine Form, not 
perishable like those of Brahma and others, but real, eternal and 
the resort of all Powers (Sarva £aktyasrayah), of the nature of 
Bliss, Which is for the enjoyment of others. 

He protects the Vedas and Vaidikas. He is the Se§in - the 
Master. He is the Ultimate Resting Place ( at laya) of Time 
«ho is the limiting adjunct for all else. Or, He fills (pervades), 
>ubstances like akasa(ether) which are themselves 
obhu(pervasive)(palana puranayoh iti dhatuh). He is the 
Protecter of the protectors. 88 

He is the Material Cause. He is the chain of causes from 
Mahat up to the final product of bodies-’mahadadi karyamala'. 

He is the Vedas, He is the Lord of Vedas, He gives the Vedas 
to Brahma, He is Visnu. His Supreme Nature, fit to be medi- 
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tated upon by yogins, is beyond the scope of words - "j 
vaco nivartante". Words cannot define Him nor can the m 
comprehend Him. He is the Supporter, He is the Ruler, fr 
whence the World is, and Who is Himself the World, H< 
Visnu the Supreme Ruler. 89 His Power - Vi$nu Sakti, is in 
pendent, not answerable to anyone, and most excellent. 90 1 
pervasion in all things is an indication of His Rulership as i 
Material and Efficient Causes, and His Qualities of Jnana, Sal 
etc. Pervasion is not possible for one who is not the Ruler. 

He has a Divine Auspicious Form, the Refuge of devott 
(SubhaSraya) adorned with Weapons and Ornaments. 

He bears a form immense in His essential nature and qua 
ties. There is nothing other than Him, everything else being f 
body (tadatmakarh). He is distinct from everything else 91 (t 
world, which is an effect). This is the meaning of the Syllat 

"OM" and the mantra "Om Namo VSsudevaya". 

And all this Universe is woven in Him, like the warp and f 
weft. (V.C.1.20.83). He is of the nature of Sat (Reality), ( 
(Consciousness) and Ananda (Bliss), and has no beginnta 
middle or end. \ 

Here, Prahlada, completely immersed in Him, considers hit 
self to be Atlanta Himself 92 , because of the Latter's univen 
pervasion. 

What is stated here is not the Advaita of Sankara, b 
Visistadvaita. 

What is the asraya (resort) for this Supreme Soul? None, 1 
is His own Resort, He is established in His own greatness. 
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In the verse dealing with Sambara's attempts to annihilate 
Prahlfida, BhasyakSra Ramanuja, explaining the term maya 
($r.Bh.I.l.l.l.Vol.I.samp.2.p.39) quotes ParSSara "tena 
aSyfisahasrarh tat Sambarasya aiugaminal bSlasya raksata dehaih 
ekaikasyena suditam", He says the word maya does not mean 
falsity (unreality or ignorance) in all contexts; It is used to de¬ 
mote the weapons of Raksasas and Asuras, which were real and 
existent. 

Prahlada pays obeisance to the various aspects of the Lord - 
Para, Vyuha, and Antaryami. Unable to the see the Highest 
sum, the gods worship the Vyuha and Vibhava avataras, and 
rfe the Ruler, indwelling everything without exception 
mtaryamin), watches all that is good and bad. He is the Sarva 
iak$i (Universal witness). 

The Lord has two forms, murta and amurta. The first is the 
mbodied forms like Brahma and others. The second is the 
armless, muktarupa. These two, as perishable and imperish- 
ble, are present in everything, like fire in wood. These are the 
owers of the Pararii Brahma, distinct from Him, present every- 
here, but with differences in knowledge, bliss and so on. Just 
»the illumination of fire, which is stationary, spreads far, so 
so these energies of the Lord. The illumination and the heat 
e greatest nearest the source, and decrease with distance. So 
so the knowledge and bliss, decrease with increasing distance, 
lis simile also emphasises the distinction between the source 
the light, Prabhavan which is the Supreme Brahman and the 
>ht, prabha - which is the world consisting of 

’baddhas' and 'mukias’. Visnucitta quotes Bhasyakara in 
is context 93 . This Prabha, or Sakti or inana (knowledge), de- 
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creases by degrees from Brahma to a clump of grass, not 
cause of the intrinsic nature of the jiva, but because of their in 
vidual karma. 

This Universe is eternal and imperishable, but it appears t 
disappears, at Creation and Dissolution continuously, as ii 
were subject to birth and death. Since jlvas are innumerable 
each state, there is no lack of them in each Creation, and th< 
birth and death is merely a contraction and expansion of th< 
knowledge. 

Though this is His form, the other, the best of them, the m< 
suitable form for meditation for Yogins in the beginning of th< 
practices, is that of the Brahman invested with form as Vi$c 
bearing all the divine energies and powers - the essence of t 
Supreme Being with a Divine Vigraha. In Him is the whc 
world interwoven. In this most excellent form, He bears i 
this, the Realities of Cit and Acit, in the form of His Omamei 
and Weapons. The various elements of Cit and Acit, are bor 
by Him, in their Subtle forms, as one or the other of his ora 
meats and weapons? 4 . 

Describes the configuration of the astral bodies - the plan) 
and Stem the Sttge jays that the Simsumara (Milky Way), 
clusterof staroAathefrnnof a porpoise, which is the support 
the 'eeleStialitMtfles, is also e form of the Bhagavan. The cc 
stelladon is upheld by NSrflyana, situated in its heart. 

Whatever there is, is pervaded by Him as Atma. There 
nothing other than or higher than Him, and He is the Suprei 
Soul, known as Vasudeva. 
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He is also known as Vi$nu, because the Universe in its en¬ 
tirely is pervaded by His Sakti, (from tile root ViL, to enter, to 
pervade). 

And all creation is His Glory (Vibhuti). He is without begin¬ 
ning, middle or end. Nobody can know His nature of Knowl¬ 
edge and Bliss, and His infinite Powers. Time has no power in 
HisNitya Vibhuti 95 . 

Visnucitta explains the expression " Visnoh amsavatara" with 
ceference to Kfsna thus: Bhagavan Puru$ottama, possessing in 
Ml His infinite qualities of svarupa, rupa guna and other 
cfcaracterestics, everywhere, in all His aspects of Para, Vyuha 
aad Vibhava, is referred to as aih£a and arh£aih£a, by reason of 
ffs taking, by His own desire, the limited forms of gods, men 
clc. But His Sarvaisvarya (Lordship over all) in avataras like 
Kf$i)a and others, is manifested by super human acts like 
Vi£varupadar£ana and such. 

BIS MAYA (Aditivaky*) 

His Maya $akti, possessing the three prakrta gunas, is ex- 
■emely enchanting to those who do not know the Ultimate Truth, 
die Brahman; and deludes them into mistaking non-soul for soul, 
ad ownership (of possessions) where there is none, This sense 
rf possession of that which is not his (in a person) is the act of 
laLord's Maya. She is the cause of bondage. The term 'svam' 
■fas not only to material possessions, but to his own self- "ahaiii 
Buna iti" (I am mine) and not as "£e$a" to the Supreme Soul. 


This Maya is an immense whirl-pool which causes Moliu 
illusion) which is itself the deep darkness enveloping all crea- 
ures from Brahma downwards. It is her work, that worship- 
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ping the Lord, they ask for worldly gains, rather than Mok$a. 

Only those who are steady in their duties, and their devotion 
to the Lord, are able to overcome this Maya and attain release. 

He is the only One who can destroy this illusion, because it 
is He Who causes it. (akhilajaganm&ySmohakara.). 

He cannot be made manifest by any pramana (means of 
valid knowledge) - pratyaksa or anumana, other than Sabda ( 
the Vedas). He is beyond thought and speech, devoid of forms 
like deva, manusya, etc. But He has a divya mangala vigraha 
exclusively His. This is the Brahman, which is meant by the 
expression BhagavSn, Who can be attained through Paravidyi, 
the highest knowledge. 

This Param Brahma or BhagavSn is the Supreme Cause; He 
is Pure, and the MahavibhOti is His. The term Bhagavan can¬ 
not be applied primarily elsewhere. The word Bhagavan is ex¬ 
plained at great length to yield different meanings. 96 

He is UbhayaliiigaviSista. By His own wish, He takes forms 
fit for worship, and for the welfare of mankind takes such forms 
as the task requires, when He decides to descend to Earth in 
His Various Avat&ras. He is Sarvavit, - all knowing, the per¬ 
sonification of all powers and SarveSvara, in all His Aspects. 
That knowledge alone, by which Purusottama, as described 
above, is known, perceived or (and) reached is jnana. Because 
attaining.Bhagavan atone is the remedy for the tapatraya - the 
three kinds of miseries - the process by which an aspirant knows 
about Him by knowledge arising from studying the Sastras; and 
perceives Him by Vivekajanya jnana; and attains Him in an al¬ 
most direct perception by knowledge in the form of Bhakti (de- 
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ration) - that is knowledge. Any other knowledge is ajnana. 
(ignorance) 97 . 

Speaking of Creation, PariSara says: from the Form of 
Visnu, appeared two forms - Pradhana and Purusa 9 *. He is 
described as Pundarikak§a (lotus-eyed) and $aAkhacakra 
gad&dhara (bearer of the discus, conch and mace), by Pjthivi in 
VarihSvatSra. He has a super-natural radiant effulgent form" 
beyond comparision, that existed before anything else - 
“tamevabhantam anubhati sarvaih" ityidi $ruteh) (V.C.1.14.24). 
His Divine Form, adorned with Weapons and Ornaments is the 
iobhasraya (refuge) of devotees. This form is suitable for medi¬ 
ation by yogins in the initial stages of yoga - with His limbs and 
body adorned by His Weapons and ornaments 100 . Salambana 
yoga has the embodied Paramatma for its object of meditation. 

This imperishable marvellous, fascinating form of Him Who 
is devoid of forms caused by karma, is for the elevation of man¬ 
kind by darSana (seeing) anusmarana (constant remembrance) 
orn&ma kirtana (singing His Names). 

This Vigraha of the Paramatma is eternal as the expression 
*sadaikaruparupa' shows. 

Sarirasariribhava - 

THE BODY- SOUL RELATIONSHIP 

The $arira§ariribhava is also referred to as tadatmya - having 
Him for Soul, and Antaryamitva - indwelling. This is the most 
distinctive characterestic feature of Vi^tadvaita. Visnucittahas 

stressed this concept in various contexts in the " Vi§nucittiya . 

In the questions askedby Maitreya at the very beginning, the 
one " yanmayath" seeks to know what the result of St$ti, in the 
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form of the world, has for its soul. The answer is "jagacca sah" 
- "The world is He". This refers to tadatmya, having the 
Paramatma Visnu as the Inner Controller, and not identity of 
the Paramatma and jivitma 101 . 

The phrase "jagacca sah" is used in grammatical co-ordina¬ 
tion or Samanadhikaranya -to mean the "body-soul relation¬ 
ship" 102 . Words in a grammatical co-ordination achieve thdr 
full significance only when they connote the body-soul relation. 

If it is taken to mean identity of the dravya (substance) of 
jagat and sah, it will be inconsistant with the statements regard¬ 
ing His being the repository of all auspicious qualities and the 
absence in Him of all evil. Brahman will become the substra¬ 
tum of all aSubha (inauspiciousness). Therefore this usage of 
jagacca sah can only mean the body-soul, relationship 103 . 

The commentator thus in the very opening passages of hb 
commentary, establishes the pradhanapratitantra (pivotal doo- 
trine) of $ri Ramanuja's Vi$i$tadvaita. 

Having established that Visnu is the Cause of the world which 
is the effect, (Vi§nob sakaSat - V.P.1.1.31.) the relationship be¬ 
tween them, the Creator and the Created, as the Controller and 
die Controlled,is stated. This distinguishes the Supreme Soul 
and the Individual Soul as distinct and different 104 . He is the 
only Ultimate Reality, there is none other than Him. It is His 
greatness by which the universe of animate and inanimate things 
is pervaded.V.P. 1.4.38. 105 

Visnucitta interprets this verse as follows: 106 
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"Tvadvyatiriktah param&rtho n&sti," quoting a number of 
Sruti statements, "atrahetuh yena upadanabhutena tvaya 
etaccaracaram vyaptarh tasya tavaiva caracarStmano mahima; 
atah tvadStmakameva idarii sarvamiti, tvadanyah ko'pi 

J«ramartho nasti iti bhavah". 

Sankara takes this verse to mean that there is no Reality other 
tel Him; that the rest is illusion. 

■ RAmanuja also quotes this verse in Bhasya.He explains it 
•ftrefute Sankara's advaitic view. He says it does not imply the 
m-reality of everything else; but because everything else is 

fBvaded by Him as Atma, there is nothing that stands apart 
Aom Him, as an independent entity. 

The Elements, Earth, Water, Fire, Wind and Ether and their 
«spective tanmatras (Subtle forms); manas (mind) and the or- 
of perception and action; buddhi (intellect) which is the 
duracter of Mahat, and hence stands for it; bhutadi - the tamasa 
Ahahkara and primordial matter; all these are His form. As also 
dw soul, which is superior to Pradhana. 107 He is 
"SsrvajTvaSariraka 1 uw - has all souls for His body, has the vyakta 
and avyakta forms of the world for His body; and He is 
faamatma — the Supreme Soul, with none other Superior to 
Him or indwelling Him. 

He is Time, the worlds, the manus, prajapatis, sages; He is 
Ihe Vedas, the Vedangas, Smrtis, Itihasas and Puranas. All lit- 
crature, science, words, everything that is with form, without 
form, here and elsewhere, all these are His body. 
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Hari, as His body 109 . Amplifying and clarifying the truth found 
in all the Vedas regarding the body-soul relation of the world 
and Visnu, the sage tells Maitreya: 

" Yadambu vaisnavah kayaStato vipra vasundharaH" 

and 

" Jyotimsi VisnurbhuvananiVijijur 
vanani Vijnurgirayo di£asca|| 

" NadyassamudraSca sa eva^sarvarh 
yadasti yannasti ca vipravarya||" 110 

(V.P.n. 12.37,38). 

The first principle to be created, Water, forms His body. 
By the same logic, the other principles, the Cosmic Egg, Earth, 
etc., are also His body; and He is their Soul. 

This tadatmya is further emphasised by the grammatical equa¬ 
tion of Samanadhikaranya. "The luminary bodies are Vi$jjD, 
the worlds are He; the forests, mountains, the directions, riven 
and seas; He is everything, all that is, all that is not. The Uni¬ 
verse, consisting of Cit and Acit are His body, and he is die 
Soul". The Vispucittiyahere follows very closely, Ramanuja's 
comments on these verses in the Srt Bha$ya. m 

Whatever is permanent (atmi) and impermanent-subject to 
modification - (acit), 'asti' and 'nasd' are all He. 

Atma is knowledge, pure (devoid of karma) and by that rea¬ 
son, free from the association of impure Prakrti. Such an atmi 
is the body of Vasudeva and has Him for its Soul. There is 
nothing that does not have Him for it Soul, (atadatmakam nasd). 
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What is spoken of as'the yoga (union) of Paramatma and 

itma, is the body-soul relation, since atma is different from 
Paramatma. One substance does not become another, when 
brought together." 2 The concept of body-soul relation is reiter¬ 
ated. Therefore, the Sage says in the words of Bharata, I am 
He, you are He and so is everything He. Here, the difference in 
the entities is not debated. The oneness lies in the relationship, 
if not, there is no meaning in using the words I, You and every¬ 
thing, pointing to different entities. There is "dvaita" regard¬ 
ing Svarupa and "advaita" regarding SvabhSva. The teaching 
of this passage is the difference between body and soul, and the 
similarity in nature of all souls. 

The four Vedas are His form, and He is the essence of the 
truths found therein, of the four goals in life. 

All this Universe, with or without form (seen or unseen) from 
Brahma to a clump of grass; diverse, limited by place and time; 
ill this together forms His body. 

There is nothing that exists by itself the without having Him 
is the Indweller. Says the V.C., "prthak siddham atadatmakaih 
rasmat vyatiriktam nasti". (II 17.33). 

This created world, Lllavibhtiti, and Paramapadam- 
iityavibhuti, with all their inhabitants, are all His Form. 

ns vibhutis. 

The expression Vibhuti is used in the Purana and the com- 
lentary in two contexts. One is the usual usage of the word as 
i Lilavibhuti and Nityavibhuti, to mean the Lord’s playground 

if the created Cosmos of Prakrti and His Eternal Abode of 

iprakrta (non-material) Suddha Sattva. 
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Visnucitta uses the term Vibhuti, also to express the idea 
that everything, Cit and Acit, is part of His glory and greatness, 
by reason of having Him as the Inner-Controller. Brahma and 
Siva are His Vibhutis because Creation and Dissolution are 
carried out by them respectively, having Him as their Indweller. 

Quoting Ramanuja, Vi$qucitta says that Maitreya's questions 
seek answers regarding Brahmasvarupa, His 
Vibhutibhedaprakara, means of worshipping Him and the fruits 
thereof. Visnucitta says that the questions regarding the dimen¬ 
sions and nature of the elements, the origin of the gods, the con¬ 
figuration of the oceans and mountains, the earth, the sun, moon 
and other celestial bodies, the divisions of time, the genealogy 
of gods and kings etc, are all related to His Vibhuti. 

This leads us to the conclusion that everything other than Hb 
own Self, is His Vibhuti, because it forms His body. ” 

THE FIVE STATES OF THE PARAMAPURUSA. * 

Of the five states or stages of the Lord, described by 
purv&c<iryas - the Para, Vyuha, Antaryamin, Vibhava and Arc!, 
the Para and the Antaryamin as the Supreme Being and the In¬ 
ner Controller, are what are found most profusely in the Puraqa 
and the commentary. The Vyuha manif estations are mentioned 
briefly. 

" Yasya avatara rupani samarcanti divaukasahl 
apasyantah paraiii ruparh namastasmai mahatmane ||" 

Visnucitta explains this as pertaining to the Vyuha avataras 
of Saiikarsana and others. Unable to perceive the Para form, the 
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celestials worship the Vyuha forms in the Milky Ocean. The 

same passage refers to the Antary ami state; 

" Yo'ntasti$thanna$e$asyapa$yatl$ah SubhaSubhaihl" 

(V.P.I.19.81). 

* Brahma and the gods seek Him out at the shores of the Milky 
Ocean whenever they are in trouble, and pray to Him to appear 
pfbrethem 113 . 

Of the ten imporatant Vibhava avatSras, the Matsya is merely 
Bbltioned, while describing the VarSha avatSra. as having taken 
|Hee in a previous Kalpa, The Kurma is described in the narra- 
Apof the episode of the churning of the Milky Ocean for Nec- 
•V. Bhagavan Hari Himself, in the form of a Tortoise, in the 
(■addle of the Milky Ocean, became the support for the revolv- 
*»g mountain Mandara, which formed the churning rod 114 . The 
sage speaks of three other forms, taken by Kesava at the same 
lime, one amidst the gods, another amidst the daityas, pulling 
Ae great serpent king (who was the rope) and the third, an 
■nmense form which occupied the top of the mountain, imper¬ 
ceptible to both the gods and the demons. 

The Var&havatara is described in more detail. At the end of 
the dissolution following the Padmakalpa, the incomprehensible 
Supreme Narayana in the form of Brahma awoke full of 
Sattvaguna and saw the Universe was an immense void. Know¬ 
ing that the Earth was submerged in the waters, when every¬ 
thing was made one vast ocean at laya, He decided to raise her 
out of them. Just as on previous occasions He took the forms of 
Matsya, Kurma and others, He now took the form of a 
Boar(Varaha) representing the sacrifices prescribed by the 
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Vedas 115 . This form grew, and reached the Janaloka, and praised 
by the sages there, entered the waters. Praised duly by the 
goddess Earth and prayed to be uplifted, the great Boar, with 
eyes like a lotus and body great like a mountain and dark blue as 
a lotus - leaf, made a rumbling sound which was like die 
SamaVeda, and uplifted the earth with His tusk, from Rasatala. 
As He arose from the waters, carrying the Earth, the water 
sprayed from His form purified the sages Sanandana and otfc* 
ers; and from Rasatala, rent asunder by the stomping of life 
hooves, die waters rushed roaring below, into the AndakagShfc 


He then placed the Earth upon the waters, flattened lilSdfe 
huge boat, so as to float upon them. ** 

Theajhe Purina describes in great detail the story ofPrahl idC 
(son of tjh^ Asuia king HiranyakaSipu) and his trials and toitiaa 
at the hafldsof his father; and his unswering devotion to ¥ 
Lord. Bjntthe actual appearance of the Lord to save him and 
destroy^kfrlther, as Nrsimha, is dealt with in one half 
verse, thus: 


"Ritari uparatnh nite Narasimha svarupinal". Visnucitta makes 
no comment on this avatara. (V.P.I.20.32). 


There is a very brief mention of the Vamana and Trivikrama 
avataras. 


"Manvantare atra samprapte tatha vaivasvate dvija | 
yjfljaiMb kSiyapidvisnuradityam sambabhuva hall 

irtbhih kramainman lokan jitva yena mahatmana | 
purandaraya trailokyarii dattarh nihatakantakam l| n . 
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[In the current manvantara of Vaivasvata, Visiju was bom 
as Vamana, the son of Aditi by KaSyapa. In three paces, He 

conquered the worlds (as Trivikrama) and restored them to Indra, 
Sped from problems]. 

■^Vijnucitta makes no comment on this. 

I ParaSurama is mentioned, as being shorn of his valour by 
pflr&ma;" Sakai aksatriyaksayakarinam aSesahaihaya kuladhuma- 

fcetubhutam ca Parasuramam apastavirya balavaleparh cakara". 
{VJ>.1V.4.94). 

[Rama destroyed the valour and strength, and humbled the 
pride of ParaSurama, who was the cause of the decline of the 
Kfatriyas, and the dhumaketu (comet, harbinger of evil) for the 
cadre clan of the Haihayas" ]. 

In a verse mentioning a prince of the name of Narikavaca, 
and the reason for his name, a phrase occurs " yo'sau nihksatre 
fcpnatale asmin kriyamane—". The Visnucittiya comments here, 
"nihksatriye kriyamane, jamadagnyena iti Sesah". [when the 
earth was made void of Ksatriyas, 'by the son of Jamadagni' is 
to be understood"]. [V.P.IV.4.74] Yet another reference to 

§pa$urama is found, relating to his parentage. Jamadagni mar- 
&d Renuka. a daughter of the Iksvaku race. Jamadagni begat 
iy Renuka a son known as Parasurama, who became the de- 
proyer of all Ksatriyas, and was the am$a of Bhagavan Narayana, 
(he guru of all the worlds 116 . 

Mention is also made of the famous thousand armed 

Karttavlryarjuna, emperor of the Yadu race, who reigned in 
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great glory and valour for eighty five thousand years and at the 
end of this period was killed by Para$urSma, who was an aihia 
of Bhagavan Narayana 117 . 

The birth of Sri Rama and His brothers to king Dasaratha of 
the Iksvaku race forms part of the genealogy of the Iksvaku 
race. The sage says that BhagavSn Abjanabha, for the suste¬ 
nance of the world, by His own Aih£a, took the form of Rama, 
Laksmana, Bharata and Satrughna. A condensed account of 
their lives and exploits follows in about twenty-five verses - 
comprising the story of the Ramavatara. At the end of this the 
sage says that Rama and His brothers reascended to their sta¬ 
tion, and that those of the kingdom who were devoted to them, 
accompanied them - "S§lokyamavapuh". (V.P.IV.4.103). 
Visnucitta has no comment on this either. 

There is found an account of the creation of MSyamoha from 
the Lord's body, in response to the prayers of the gods to save 
them from the Daityas. Mayamoha is created for the purposed 
deluding the Daityas and diverting them from the path of (hi 
Vedas; so that their might would be diminished, and they coull 
be vanquished by the gods. 

This could possibly be a reference to the Buddhavataia, a 
there is mention of the advice "budhyata, budhyadvar 
budhyata". (V.P.III.18.18to20). Visnucitta comment 
"budhyateravrttih bauddhatvanimktyartha". (V.C.I11.18.20). 

The Daityas are also led to the non-vedic path of the Jail 

(Arhats) by Mayamoha - "arhata etam"(V.P.TII.18.13). Tt 
vi.rjucimya enunciates here the saptabhahgi syadvada of tl 

Arhats CV.C.IIT.18.9-15). 
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In contrast to the treatment of the AvatSras mentioned above, 
the sage devotes an entire Artila(V) to the K^ijavatara, right 
from the circumstances of His descent, up to the time of His 
return to Paramapada. The narration is very much like the 
Bhagavata Purana and could have been the source material for 
iL The birth, childhood exploits of Kr$na and Balarama, and 
toeir prowess in overcoming the various R£k$asas sent by Karhsa 
to kill them are described, as also other important incidents in 
iteir lives. 

The advent of Kalki at the end of Kaliyuga is forecast - 
" Vedarhstu DvSpare vyasya Kalerante punar Harihl 

»■ 

Kalki svarflpl durvjttan marge sthipayati prabhuh||". 

(V.P.3.2.59). 

(Having arranged the Vedas in Dvapara, Hari in the form of 
Ukin appears in Kali and establishes people of evil conduct in 
lie right path.] 

Forecasting the constant and progressive decay and decline 
il moral values in Kali, the Purana says, when the end of Kali 
iinear, a portion of the Supreme Brahman shall descend upon 

earth. He will be bom as Kalkin, in the house of Visnuyasas, 
toe chief Brahmin of the village of Sariibala, endowed with the 
eight qualities of Anima, Laghima-etc. He shall by his unlim- 
itod might and greatness, cause the decline of all evil-minded 
people, and re-establish all people in their righteous paths. And 
to the end of Kali, the minds of people will be clear and pure as 
flawless crystals. These people will be the progenitors of a race 
which shall follow the code of the Krta age. (V.P.IV.24. v.98 

m. 
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ARCAVATARA 

Describing the configuraton of the Earth, Mount Meru and 
the surounding mountains are described and the valleys between 
them, inhabited by Siddhas, Caracas and Kinnaras. These are 
beautiful with cities and gardens and forests, and are the sites of 
the Ayatanas (temples) of Lak$mi, Vi$nu, Agni, Surya and other 
gods. 

In the episode of Kandumaharsi and the Apsaras Pramloca, 
at the end of his dalliance with her, aghast at the long time he 
has spent with her, Kandu repairs to the temple of Visnu known 
as Puru§ottama, to resume his penance. There praising Him 
and worshipping Him, he attained the highest goal. 

Visnucitta says in this context"—SaulabhyaderarcavatSre 
pauskalyaih sucayanchapathaih karoti brahmaksaramiti|| 'asaviti' 
purusottamakhya adrau purah sthitarh Purusotta masarhjhaifa 
Bhagavantarh aAgulya nirdiSya Shall" 

[Indicating the profusion of qualities like saulabhya etc., is 
arcavatara, he swears by the Brahman, pointing his finger at the 
image of Pumjottama standing infront of him on the mountain 
known as Purusottama, saying, "this Bhagavan". 

HITA AND PURU$ARTHA 

'Hita' is an expression used to indicate a course of conduct 
which will result in the spiritual welfare of the person following 
it. In the context of a mumksu, a person desirous of final eman¬ 
cipation, this refers to upaya or aradhanasvariipa(means, or meth¬ 
ods of worshipping Bhagavan). 
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It is necessary to know the obectives towards which a person 
is striving, before considering the means to attain them. This is 
tamed purusartha or upeya and is of four kinds, as described in 
die Scriptures and allied literature. They are Dharma, Artha, 
Kama and Mok$a (Virtue, Wealth, Enjoyment and Liberation.) 
Qfthese, the first three are material goals, pertaining to gains in 
4k world. The last, Mok§a, is the parama purusartha, the ulti¬ 
mate goal of human endeavour, which is to be attained in the 
hereafter. 

Whatever be the desired objective, the aspirant is advised to 
Warship Hari or Narayana. He is capable of granting all the 
fcurpurusarthas" 8 . 

The lower objectives of Dharma, Artha and Kama are di¬ 
rected towards the satisfaction of worldly desires and the gratifi¬ 
cation of the senses. The highest objective is Moksa, which is 
H>eration from samsara, and a state of association of the indi- 
fidual soul (finite self) with the Supreme Soul in a relationship 

of die Controlled and Controller. This is a relation of £esa-£esi, 
Savant and Master. The great wealth of Kaiiikarya (service) to 
ftp Supreme Master (Sesi) is what the jlva, the servant (Sesa) is 
endowed with, in Paramapada, and it is in accordance with his 
essential nature. This is the ultimate perfection of the state of 
Moksa, and the goal finds its completion only in this relation¬ 
ship. The word "para" in the expression "jlvaparayoh" in¬ 
cludes Sri also. Kainkarya is to the Divine Couple, and it is 


eternal. 
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The commentary says "jivaparayofy saihbandhe niySnr 
niyantftvarupe mok§asya puru?arthata siddhyati. Sa 1 
sambandhah 6e$a$e$itvatma. Se$abhQtasya jivasya Sesinarh para 
prati$ruyam§i>a samahitaiva hi svarupinurupa Kaihkarj 

sampattih, saiva khalu mok$asya k£$,th$1|" 119 

The daily performance of the pancamahayajnas 120 is esse 
tial. It is service to mankind and expiates the sins of those wh 
perform them. It is necessary even for a prapanna to continue i 
do them. 

Those among the four castes who follow the duties and coun 
of conduct prescribed for them for their respective station an 
stage of life (VarpaSrama dharma) attain the worlds destined fc 
them. 

The world of the prajapatis likae Bhrgu and others is attaine 
by the Brahmanas. Indraloka by the K$atriyas, the Maruta (n 
gion of the windgods) by the Vaisyas, and GandharvalokHiJb 
the &udras. The region of the seven sages is reached by thoa$i 
VanaprasthaSrama; and samnyasins attain Brahmaloka knop 
as Satyaloka, reached by the path of the gods (devayana). 

Those yogins who (among those in their respective a§rama 
do pratlkopasana (meditate using symbols) on the real nature t 
their own souls, reach the immortal region (amrtamsthanaii 
known as' Visnupada'. Visnucitta comments that tliis Visnupat 
is beyond Dhruvasthana, from where the Gaiiga flows. 

" Yoginamarhrtam sthanam svatmasantosa karinarh II". 

[That is the eternal world of those yogins who are salisfi 
with the bliss of their own soulsl. (V.P.1.6.38). 



149 

But for those yogins who constantly meditate upon the Su¬ 
preme Brahman alone, (ekantxns) is reserved that Supreme Abode 
rfHis where the nityasuris perpetually perceive and enjoy Him. 

"ekantinah sada brahmadhySyino yoginaSca ye | 

tesSm tatparam sthinam yadvai paSyanti surayah ||". 
?JU.6.39. 

Para$ara Bhatta, in his commentary on the Sri Vi$nusahasra 
fjma", known as ” Bhagavadguna darpana" quotes these verses 
£tdle explaining the name "muktanaih paramS gatih". He seems 
£ regard 'amrtam sthanam' as the inferior kind of Mukti (eman- 
iqpation) known as Kaivalya. Kaivalya is a state of enjoyment 
tf the blissful nature of his own atmS, by a mukta, without the 
Aperience of the highest state of bliss, the company of and ser¬ 
vice to the Lord. This is because, he says, the use of the expres- 
tton Paramagadh (highest destination) in the next verse, indi¬ 
cates that there is a lower state of mukti for some. This state 
results for those souls who pray to the Lord for freedom from 
old age, death, etc., without the aspiration for attaining 
Bhagavadanubhava. They also enjoy bliss - the bliss of the es¬ 
sential nature of jnana and ananda of their own souls, and this is 
also eternal. This is what is known as Kaivalya, and according 
tt> ParaSarara Bhatta, their station is between this material world 
and Paramapada 121 . 

But Visnucitta does not call this Kaivalya. He says "aframisu 
eva ye pratikopasaka yoginastesam amrtam - Visnupadakhyam 
dhriivaduparisthanam yato ganga pravahati iti vak$yamttnam". 

In another context, (V.P., V.C.JI.8.98-100) Visnucitta says 
- To the north and beyond the saptaf$is and where Dhniva is, is 
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situated the Vi$nupada, that radiant region of Vi$nu, contem¬ 
plated by yogins. This is considered the heart-region of the 
Viratpurusa and Visnu resides here. This is the third celedri 
abode of Visnu from the Earth, below Satyaloka. Yogins, who, 
bereft of worldly passions, meditating on the Paramatma have 
shed all good and bad karma, reach this station, which is supe¬ 
rior to Svarga in pleasure. By its proximity to Satyaloka anf 
their own spiritual development they attain release in due count 
(Kramamukti) along with Brahma. This Visnupada is not ttac 
same as the station attained by Muktas. "Na tu tanmuktai 
labhyarh sthanarii ityarthah" . ,22 (V.C.I.6.38). 

Those who worship Bhagavan by the Dvadasaksara and othe 
mantras are the only souls who have no return to bir$ 
(apunaravrtti) All the rest have to return as and when their tin 
comes. The Sun, Moon, even Brahma, all lose their positions* 
the time of dissolution and are absorbed in Him. They are CM 
ated again at Sr$ti. 

Cf. "dvadaSaksaradlna mantrena bhagavad - upasakalj t 
nivartante - na ca punar&vartante, etadvyatiriktah serve aj 
nivartanta eva". (V.C.I.6.40) 

In the section describing the celestial regions, is found a stat 
ment that says that those who reach Satyaloka do not return 
Samsara. 123 At the end of the para, at prakrtapralaya, they i 
enter the Creator. But the commentator adds here that even 1 
them there is no final cessation from birth in samsara mandi 
(lllavibhuti); those who die in Brahmalokalaya are bom th< 
when it is created again. 
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The path of deeds (Karma), the sacrifices, the desire for 
Svarga, resulting in the prescribed acts, have for their reward 
enjoyment of the various worlds. And the doer migrates from 
one region to the other endlessly. But he who realises the imper¬ 
manence of such enjoyment, and the eternal bliss of reaching 
Wsudeva, should apply himself to worshipping Him in order to 
ijpainHim. 

z Hari is the 'yagas' and other means of attaining Him, and the 
fltfformance of them. He is also the reward. 


The path taken by souls bound for Paramapada, the devaySna 
fcarciradimarga; and that taken by souls bound for other re- 
jpms-the pi try an a or dhumadimarga, are described. 

- The 'arciradi' or the path of the gods lies north of Nagavithi 
and south of the Saptar$is. It goes first to the region of the Sun 

5 

and passes through a series of regions-the day, the pak§as, the 
month, year and so on through the aditya, the moon and light¬ 
ning; beyond the region of lightning is the Viraja, from where 
die "amanava purusa"leads them to the Brahman 124 . This is 
the uttara mSrga taken by those who have realised the Brahman, 
and for them who travel by this route, there is no return. 


The pitiyana or daksinamarga travelled by those who do 
works out of desire for worldly gains, is all that region that lies 
north of Agastya VlthI and south of the Ajavithi. This is also 
known as the Dhumadimarga. They reach the moon through 
die regions of the night, the pitrs, etc. and return along the same 
route in the fullness of time. Varnasrama dharmas have to be 
performed. If it is asked how can these, which are worship 
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meant for devatas, be considered as Bhagavadaradhana, the an¬ 
swer is, they who worship ancestors, gods and brahmanas 
the sacrificial fire, worship Visnu Himself Who is the Indwelle 
of all. These duties performed as worship to Bhagavan leads 
freedom from Yama's bondage. 

Prarabdha Karma is a foe to the dawn of knowledge (vidya] 
This is to be destroyed by the performance of Karmas (avid? 
of varna and asrama. 125 

The darkness of illusion - mohatamah which envelops 

ignorant is because of purvakarmavasana. It makes them 

lieve that the material body composed of the five elements, wl 
is different from, and other than the Self, is itself the At 
They are also under the delusion that property, possessions j 
wife, children, etc., which serve to sustain and give plet 
only to the body, belong to them. This erroneous knowlf 
that the body is the entity cognised as 1 (Aharri) and the set 
possession (as mine) in what is not his; and the performance 
Kamyakaima for material rather than spiritual gain is the seed' 
the tree of Sarhsara l ‘ A . 

Thus deluded by these two forms of ignorance (anatml 
atmabuddhi and asve svam iti) he performs deeds tor the enjoj 
ment of the body, and not for the good of the soul and that 
comes the reason for bondage and rebirth. 

The body composed of the five elements, is fostered by thJ 
enjoyment of pleasures obtained by objects composed of the 
five elements. It is like an earthen house being plastered wtth 
clay, a mixture of earth and water. The consequence of this is a 
series of rebirths. The definition here of the body as composed 
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of the five elements is to show the difference of opinion from 
the Advaitins, who consider it an illusion. 

The Soul, then, subject to thousands of births and deaths, is 
like a weary traveller, covered with the dust of ignorance and 
karma. As the dust and suffering caused by this wearisome 
journey is washed away by warm water, so also the suffering 

and misery experienced by the soul on the endless path of 
Samsara, is washed away by the warm water of jhana. 

When the suffering caused by moha is alleviated, with his 
mind clear and firm, he attains the supreme felicity, beyond com¬ 
pare, of Nirvana-eternal bliss. This is the essential nature of the 
itma, unlike the sukha and duhkha caused by karma, which 
pertain to the body. The soul is nirvanamaya, jnanamaya and 
amala, (full of eternal felicity, knowledge and without blem¬ 
ish) 127 . Suffering and ignorance belong to the body and not the 

soul. Visnucitta quotes the Visnu Dharma-"Yatha na kriyate 

jyotsna malapraksalanat manehl dosaprahanat na jnanarh 
itmanah kriyate tatha”. (Ch. 104.55-56). 

The point is illustrated by the example of water, by nature 
cool, devoid of noise and froth though not directly in contact 
with fire, by being associated with the vessel in contact with 
fire, acquires heat and noise, and boils. Here atma is by nature 
pure, has infinite knowledge and bliss; Prakrti, as the body, is 

the vessel, in contact with the fire of the tapatraya (the three 
classes of affictions affecting the body). The atma thus consid¬ 
ers hunger, thirst etc., as pertaining to itself and so endures suf¬ 
fering. 
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Attaining the Bhagavan is the only remedy for the tapatra) 
of samsara. The wise man, realising this, and desiring to be fire 
of these miseries, has to acquire knowledge of the Self and tfc 
Supreme Being, and cultivate detachment. He must endeavot 
towards Bhagavadprapti. And the means to attain Him is a con 
bination of works and knowledge, Karma and JhSna, the formi 
being an ancillary of the latter. 


Even in Svarga, there is no satisfaction in the enjoyment^ 
his punyakarma, for the fear of falling back to Earth, once S 
puny a is exhausted. Therefore for those scorched by the heddj 
the blazing sun of Saitisara, there is no relief except the shad^j 
the tree of Moksa. 

There is no sukha comparable to that of reaching the Lor 
is not merely the removal of dubkha, but a positive bhava, wl 
is its main characterestic. Therefore, efforts should be made] 
their welfare, by ignorant people, in the most auspicitj 
atmavidyS (knowledge of the self). 

Learning, in disciplines like the arthsastra and such, bee ^ 
of their meagre and impermanent results, cannot be consider 
as Vidya. That learning which leads to liberation, is Vidj 
Knowledge of other sciences are mere skill in crafts and wor| 
knowledge. That action which does not bind but leads to H 
eration is Action; Other acts are only worldly deeds, causti 
ay&sa (effort and fatigue). 12 * 


Knowledge is of two kinds, gabdabrahman and parabrahms 
" dve brahmani veditavye Sabdabrahhma param ca yat 1 


Sabdabrahmani ni?natah parambrahma adhigaccati ||" 


(V.P.VI.5.6 
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The commentator attributes these words to Manu 129 . 

Sabdabrahman is the knowledge arising out of study of the 
Sastras (agamas). It is like a light, which disperses the pitch 
darkness of ajnana (ignorance). The knowledge arising out of 

Viveka (yoga) is much more illuminating, like the Sun, destroy¬ 
ing all traces of ignorance. This is known as Parabrahman. 

The difference between the two kinds of knowledge, regard¬ 
ing Brahman is explained to refute Kudrstis, (those with per¬ 
verted views). Ajnana, which is the pitch darkness, and screens 
die true nature of the soul, as different from the body; and the 
difference between the atma and the paramatma, is illuminated 

to a certain extent by knowledge acquired by listening to the 
Srutisand Sastras. This ajnana thus exists before the arising of 
the Sastrajnana, or Sabdabrahman, which is like a lamp, dispel¬ 
ling some of the darkness of ignorance. On the other hand, the 
knowledge resulting from Viveka or Yoga (meditation) is bril¬ 
liant like the Sun, dispelling all traces of darkness, and results in 
an almost perceptible vision of the true nature of atma and the 
Brahman. 

1 The sage quotes the AtharvanI 3ruti, "dve vidye veditavye". 
kMund. up.I.1.4)which is the source forManu's words. 

The goal of Moksa is achieved by Vidya and not by deeds 
alone. He who is well-versed in knowledge derived from the 
Sastras and Yoga, gets the immediate and perceptible knowl¬ 
edge of the Brahman. This knowledge itself is known as the 
Parambrahman. 
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By the paravidya arising from Viveka (Vivekajanya) which 
is higher than the aparavidyii (agamotthajnana) one reaches the j 
Aksara, the Pararh Brahman. Agamottha or Sastrajanya is the 

knowledge by which He is known to be; Vivekaja, that by which I 
He is perceived and Bhakti, that by which He is reached. 9 

The contention that Moksa can be obtained by the knowl* 1 
edge of the syntactic meaning of the words, or by deeds, is thusl 
refuted 130 . This claim, "Vakyartha jnanat moksam" goeJ 
contradictary to the Sutra" tacchastrair viprati$iddham buddhe 

cet ksemaprapanamihaiva na duhkhamupalabheta". It alsj 

contradicts the evidence of the senses (pratyaksa). 1 

Those who desire the highest felicity (mahatlm sriyam) should 
strive to see everything as equal, being ensouled by Bhagavan. 
Once it is realised that He is present as Antaryamin m every¬ 
thing, bearing the form of the Universe, He is pleased. Hfl 
appears only in the pure hearts of devotees and not in the im¬ 
pure hearts of others. 

The sage instructs Maitreya about the efficacy ot SvadhyayJ 
and Yoga, and in connection with that relates the story olj 

Khandikya and KeSidhvaja. I 

Study of the sacred scriptures - the Upanisads, the 
Dvadasaksara mantra and the Pranava. etc., along with thl 
mimamsas dealing with the Reality, combined with yoga, re- 
veals the Paramatma. Such knowledge generated by a combi¬ 
nation of study and meditation not merely confers darsana (vi- 
sion), but actually serves to reach Him. He cannot be perceived 
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by mortal eyes. This Puru$ottama, thus revealed, is qualified by 
Guna, Vibhuti and Vigraha. 

Understanding clearly what is stated in the scriptures, yoga 
4tould be undertaken. Performing yoga, the truth revealed in 
te Scriptures should be kept in mind. The mind, being subject 
Ip the gunas, may otherwise, due to wrong knowledge, be drawn 
Utworship others. 

**The followers of Kapila (SShkhyas) because of their practice 
tflfonly yoga, without study, believe that the cause of the world 
fcmerely Pradhana or the paramflnu, and do not accept llvara 
SI the cause. 

Followers of the Vedic school realise Brahman as the Cause, 
■id that He is the Atma of the world. He is capable of percep¬ 
tion by 

"bhaktirupa apanna jnana". Performance of sacrifices is 
equally important, along with jnana. Kesidhvaja, having jnana, 
knowing the nature of his soul, and engaging himself in 
Brahmavidya (seeking the Brahman) still conducted numerous 
sacrifices, to destroy avidya caused by his old karma, which is a 
foe to the rise of paravidya. 

"iyaja so'pi subahun yajnan jnanavyapasrayah | 
brahmavidyamadhisthaya tart mm mrtyumavidyayall" 

(V.P.VI.6.12). 

Sage Bharata's story illustrates the obstacles to jnana yoga 
and the remedies for such obstacles 131 . Some of the nine types 
of bhakti commonly described 132 are illustrated in the Purana 
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Speaking of the advent of the Kaliyuga, the merits of Kali are 

enumerated by Vedavyasa to a group of sages: A person ac¬ 
quires in Kali, with little effort and by easy means like singing 
His Names, great merit, equal to that which a person in Krtayuga 
may acquire by doing penance 133 . Whatever position a man may 
attain by his merits, his wife also obtains it, without effort. 

Even daily duties done with Vasudeva in his mind and heart, 
will lead a person to Moksa. For him, even positions of Devendn 
etc., will only be an obstacle to his attaining Mok$a, because the 
former is impermanent and the pleasure is limited. There isnp 
comparison between acts leading to impermanent pleasures an^ 
the japa of Vasudeva, Hariklrtana, which gives the permanent 
and unlimited bliss of Moksa. 

Singing His Names once absolves a person from sinful ac|| 
already committed. Repeated chanting brings about a sarhskSa 
(a refinement of the mind) which removes the mental attitude 
that causes the committing of sins. Chanting (Kirtana) incl udes 
listening (^ravana) also. Though the effects of Sravana done 
once are not immediately apparent, as the pounding of paddy is 
(Vrihi avaghatavat), (V.C.II.6.45), it is not right to say that it 
has to be done repeatedly. Just as alight can dispel the timeless 
darkness of the interior of a cave in the mountains, so can 
sakrtsravana (hearing once) destroy accumulated sin and hold 
darkness at bay till knowledge of the Brahman arises, like the 
dawn of the sun. But to prevent the committing of further sin 

till he achieves realisation of the Brahman, it is necessary fo, 
repeated chanting or listening, just as the light is necessary til 
the rising of the sun. 
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The Pranava or Orhkara, regarded as 6abda Brahman, merits 
worship as a means of attaining the Eternal Truth, the Parattava. 

Yama, instructing his Kifikara (servant) tells him in a whis¬ 
per (kamamule), that he, Yama, has no authority over those who 
hive taken refuge in MadhusQdana (devotees of Visnu). He 
whispers because uttering the name of Vi?nu loudly, will cause 
those inhabitants of Naraka who hear it, to be released from 
there. 

He further states that he who worships Hari with true devo¬ 
tion is freed from all bondage; and he and his associates should 
be avoided (by his servant) as one would avoid fire fed by 
ghee 134 . 

Those sinless people who pray to Him to be their refuge, 
chanting His Names - Kamalanayana, VSsudeva, Visnu and so 
on, are not in Yama's jurisdiction. The mere uttering of the 
names even without knowing knowing their meanings, is 
enough to destroy Sin. Hari's discus (cakra) whirls to the limits 
of vision of him in whose heart Hari resides. Yama or his ser¬ 
vant has no authority over him. "He belongs to another world, 
not ours"(Yama) 135 . 

The use of various names, Hari, Visnu, Narayana and so on 
is to show that not only the name Vasudeva but all names effect 
the removal of sin, and the granting of Moksa. The mantra 
invoking the family deity worshipped by one's ancestors fructi¬ 
fies soon. 

Like Sravana and Kirtana, Smarana or Anusmarana (con¬ 
stant remembrance) of Visnu and His Names destroys sins and 
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leads to liberation from the cycle of births and deaths. This 
smarana may be in love or hate. This is illustrated by the in¬ 
stance of a gopl, referred to as Cintayanfi, who had a deep de¬ 
votion to Kfspa. On one occasion, desiring to join Krsna, but 
unable to leave the house, she closed her eyes and was immersed 
in thoughts of Him, becoming one with Him. She shed all her 
punyakarma in the exultation of her blissful experience and all 
her papakarma in the great sorrow of not being able to go to 
Him. Thus having spent all her karma, she attained Sayujya. 

Sisupala, on the other hand, had an abiding animosity to¬ 
wards and hatred of Kr$na. But he gained Mok$a when he wif 
finally killed by Kr$na. This was because he was always abufr 
ing Krsna referring to Him by one name or the other (Sahklrtana^ 
And because of his growing hatred of Kpsna, he was always 
seeing His divine beautiful form, His lotus eyes, dazzling 
pltambaram etc., while walking, eating, bathing, or whatever 
he was doing. Thus constantly thinking of Him, even jjn 
hatred, and uttering His names, he was redeemed. 

Sage Pariiara says. He thus rewards even an enemy who 
hates Him, who utters His names and thinks about Him, what 
more needs to be said about a true devotee? Kaliya submits to 
not being capable of worship or praise and prays lor mercy from 
Him, Krsna, who is full of compassion. Sravana, Klrtana, etc., 
are efficient as prayaSciltas even when done without devotion. 

Cf: " Harirharati papani dustacittairapi srhitahj". V.C.1I.6.45. 

But the most effective, the most excellent prayascitta lor any 
sin is contemplating on Lord Krsna, with a sense of the sinner's 
sesalva (servitude) to Him. This will expiate any sin, big or 
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small, and keep the offender from repeating the offence; and if 
done with a proper sense of repentance may even lead to Mok$a. 

"Itmadasyam Haressvamyaih svabh5vaifc ca sadismara" id. 

f V.C.n.6.39). 

"prayascittanya$e$ani tapah karmitmakani vai | 

Yim te$ama$esanam kr$nan usm aranaih paramH". 
y (V.P.U.6.39). 

m The commentary explains anusmaranaih: "anurhlnar 
•fcsvasya Sesatva anusandhana purvakaih smaranaml". 

HL r This "anusmaranaih" includeskirtanaih also. Suchcontem- 
Spion of Hari at any time, at all times, morning, noon and night, 
caches Him and the devotee's sins are destroyed at once. 

Repentance (AnutSpa) is not an ariga (part) of Anusmarana 
l^ich is capable of destroying sin by itself, as a ray of sunlight 
destroys darkness. It is a qualification of the sinner seeking ex- 
gption. 

fereyas and ParamSrtha 

✓ 

Jadabharata explains the difference between Sreyas - the best, 
Host excellent, denoting sources of worldly happiness, such as 
wealth etc., and Paramartha - the ultimate goal - the true Reality. 
Ihere is extreme difference between the two. 

Seven different kinds of sreyas or worldly gains for which 

gods are propitiated are shown. These are designated as 
aparamarlha and are wealth, prosperity, sons, kingdom, karma, 
yajna, and meditation on the self which leads to samyoga(union) 
with die Paramatma; each more excellent than the preceding. 
Obtaining these is Sreyas. The communion of the soul with 
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god in yoga is the most excellent of them all. But none of these 
is the principal aim or Paramartha. They are all expended for 
gaining something else, as wealth is expended for objects de* 

sired or for charity. 

The supreme good, Paramartha, is something which is sought 
after for its own sake and for which everything else is used. It 
is not used to gain anything else. 

"Yadarthaih sarvath yacca na anyartharh sa paramah; sa 
almaiva iti bhavahll". (V.C.II.4.17) 

And that is the atma. There is no difference in this due to 
modification in different states. It is not bhahgura(destrucdbleX 
The union of the atma and the Paramatma, in the sense of aikya 
(numerical identity) is not paramartha either, as claimed by 
some.The notion that one dravya becomes another is false. So 
that cannot be paramartha. Yoga can only be as having 
Paramatma for its soul, 'tadatmya' as the latter half of the vase 
says. 

"paramatmatmanoryogah paramartha itlsyatel 
mithyaitad anyaddravyam hi naiti taddravyatarh yatahll" 

(V.C.II.4.27). 

Therefore all these are only Sreyas. The Paramartha then is 
only the individual soul, with the qualities as described under 
Cit. The realisation of this essential nature of bliss and knowl¬ 
edge of the self is the paramartha. 136 

The Yoga of Patanjali with its eight ancillaries - astangayoga 
is prescribed for those aspirants with the eligiblity and the capa- 
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bility to perform it. Instruction in this yoga, is given to Dhruva 
by the seven sages, when they are approached by the boy, ask- 
them for advice on how to attain his goal of the highest 
lion. All of them advise him to worship Visnu who will 
ive him whatever he wants. They also instruct him in the vari- 
s stages of yoga 137 , how to perform it, and give him the 
Ifasudeva mantra which was practised by his ancestors. This is 
Sadhana for achieving the Sadhya, the Supreme Being. 
PrahJada, the asura prince and son of Hiranyakasipu, was 
a devotes of Visnu. He carried Him in his heart always 
chanted his Names, in spite of contrary instruction. Be- 
se of his unshakeable faith in Hari, he survived all the tor- 
s his father devised to kill him. Finally, when he was thrown 
the ocean, and huge rocks were piled on him, he continued 

meditate on Hari. This intense meditation culminated in 
vanaprakarsa, (intensity of thought), the ultimate experience 
oneness with Him, Who is his Soul. Since body and soul are 
parable, he felt that he was the Paramatma himself " Sa eva 
h avasthitah"(V.P.1.19.85). Knowing Visnu as the karana 
himself the k oryci, being full ol Him. he torgot himselt as 

lada, and was one with Acyuta. His sins destroyed by this 

tense experience, his mind became pure and clear and Acyuta s 
presence in Him was even more pronounced than before. 

1 " tanmayatvamavapagryam mene catmanarii AcyutamH" 

(Y.r.I.20.1.)- 

M this stage, he stirred and his - uragabandha" (serpent ties) 
snapped. Tire ocean was in tumultous agitation and the earth 
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trembled. Prahl&da came to himself and praised the Lord, W 
pleased by his fidelity and devotion, appeared before him a 
granted him the boons he asked for. 

It is interesting to note here that Prahlada asked for unswei 
ing devotion to the Lord in whatever births he took; and pard 
for his father for the greatest apacira (offence) a man can do 
Bhagavatapacara, which the Lord considers an even worse 1 
than Bhagavadapacara—offence to Himself. 

The marvellous powers that Prahlada possessed were n 
ther due to magical rites, nor natural to him. It was no more th 
those possessed by people in whose hearts Acyuta resides. 

" na mantradikrtastata na ca naisargiko mama | 
prabhava e§a samanyo yasya yasyacyuto hrdi ||" 

(V.P.1.19> 

The instruction given to Khandikya by Kesidhvaja 
" adhyitma vidy§" and that action which is capable of allevi 
ing suffering, is given followed by a detailed description of l 
a$tMgayoga; its nature, performance, object and rewards. 

There is no means known other than Bhagavadyoga (asi 
ciation with the Lord) for cessation of suffering. The nature 
this Bhagavadyoga or Brahmalaya is described as the high 
form of meditation which makes him one with Brahmi 
Brahmabhava. Such a yogin, who, steadfast in meditatii 
reaches Brahmalaya, has no return to samsara. 

The mind alone is the cause of bondage or release in m 
attachment to worldly affairs causes bondage, a detached m 
leads to emancipation. 
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mana eva manusyanarn k&ranarh bandhamoksayoh | 
bandhaya visayasahgi muktyai nirvisayam manalj ||" 

(V.P.VI.7.28.) 

The yogin who has acquired true knowledge of Matter, Soul 
■id the Ruler, withdrawing his mind from worldly concerns, 
diould meditate on the Supreme Ruler, for Mukti. This mental 
contemplation is yoga or upSsanfl. 

The phala, reward obtained by this is Brahma-bhava or 
Ityantikalaya'(the final dissolution). ThisisMoksa. This state 
is one of Brahatma-bhava, where the Mukta becomes similar to 
Brahman in the qualities of SatyakHma etc. 138 

The mukta acquires the qualities and activites of the Supreme 
Being, who draws him to Himself, as a magnet draws iron to 
itself. He imparts to the released finite self His own qualities, as 
the magnet does-being still, moving forward or backward, spin¬ 
ning etc., it causes the piece of iron to do exactly what it does, 
’’ikarsakohi lohamatmabhavam nayati - svasmin tisthati 
sih&payati, gacchati gamayati bhramati 
bhramayati"(V.C.VI.7.30). Vi$nucitta quotes the Srutivakya 
Vatso va mataram chaya va satvam". This is anusancara, like 
•calf following its mother; like a shadow its object. 

Akarsana is also explained as taking away faults (dosa) as 
fire purifies gold. The distressed mind is purified in the same 
way by Vasudeva. He destroys all sin, as fire destroys drywood, 
or grass (i$Ikatulam), the feathery portion of broom grass. 

As gold, its lustre masked by impurity, is purified by fire, 
and given its own colour, so also Bhagavan, removing the dross 
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from the mind of his devotee meditating on Him, purifies him 
restores him to his natural brilliance and imparts His own quali 
ties to him. 

This kind of intense one pointed devotion to Bhagavan, wid 
no other thought intervening, is yoga which gives almost direc 
perception of Him, known as Saihyoga. Sartiyoga is only con 
junction of atmS and Paramatma, and not transformation of tb 
former into the latter. 

Such a mumukju is known is a yogin. The means (mok$a 
sadhana) is this kind of yoga and not mere knowledge of th 
meaning of words. 

But Bhagavan N3rayana is the Ultimate Upaya (means). Onl 
He has to grant Mok$a, whatever forms of worship an aspinu 

may practise. 

This final release of the soul, on reaching the Supreme Bra 
man is the third kind of pratisancara (dissolution) known 
Atyantika laya. From this there is no return. 

Though the concept of Saraijagati is known and present 
die Puraija and the commentary, it is treated by Vi§nucitta m 
as an artga of bhakti and not as an aiigin. He follows his acS 
Ramanuja's footsteps in this. Ramanuja also laid emphasit 
Bhakti in his major canonical works, which were meant f 
wider audience. But in his Rahasya literature, the "Gadyatra 
he gave more importance to prapatti. This was meant f 
group of antarahga $i$yas (intimate disciples) because the < 
cept had to be taught in secret. 

A few instances of 3aranagati or prapatti, are seen it 
Purana for purposes other than Moksa also. To mention a 
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1. Brahma advises the gods to do Saranagati to the Supreme 
Ruler, when they approach him for help, after Durvasa's curse 
on Indra. 

"ParavareSaih Saranarh vrajadhvarh asurSrdanam||" 

(V.P.I.9.35). 

2. When Bhagavin appeared before Dhruva pleased with 
his penance, Dhruva praises Him and says "prapadye saranarh 
luddham tvadrQpaih Parame§vara||" (V.P.1.1,2.54). 

3. The gods, greatly agitated by the intensity of Dhruva's 
penance, went to Hari to ask Him to put an end to it. 

"te sametya jagadyoniih anadinidhanarfi Hariml 

saranyam laranarti yStah tapasa tasya tapitah||" (V.P.1.12.32). 

4. Yama tells his slave to avoid those who take refuge in 
Visnu: 

Hot yuu i fittftiqpTf it % He ftTfbT dHMTdH II ■ 
"Kamalanayana Vasudeva, Visno 

Dharanidhara Acyuta 6aAkhacakrapane| 

Bhava §aranamitlrayanti ye vai 

tyaja bhata dtiratarena tanap&panl!". 

(V.P.111.7.33) 

The commentary here says the verb " I ray anti" denotes that 
mere uttering of the names, even without knowing their mean¬ 
ings, will remove sins. This includes "Sravana" etc., also. 

5. Yama goes on to say that neither he himsell or any of his 
agents or implements, can do anything to him whose soul has 

sought refuge in KeSava. 
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The commentary remarks that dlambana is atmanivedana, 
the last mentioned in the nine types of bhakti, and is regarded as 
an ahga of prapatti. 

" Kirnkarah paSadandasca na yamo na ca yatanah | 
Samarthastasya yasyatma KeSavalambanassadaH". 

(V.P.III.7.38). 

6. Khatvahga, reaching Earth, in the one hour left of his life 
declares" - atmanamparamitmani Vasudevakhye yuyoja tatraiva 
ca layamava pa ||" Visnucitta explains this as atmasamaipana, a 
part of prapatti and quotes Sruti Vakyas here: 

"Yatpuru$eqa havisa" 139 . "ahamevaham maihjuhomi 
sviha" 140 iti ca. 

7. Mucukunda prays to Krsna: 

" Samsarapatitasyaiko jantostvaih Saranaih par am | 

Praslda tvarh prapannartihara nasaya me'Subham ||". 

(V.P.V.13.31). 

The carama ka$thi (the final limit) of Bhakti, Acaryanistha 
or Acaryabhakti, devotion and reverence to the acarya and other 
Bhagavatas, is deemed even more efficacious in pleasing the 
Lord than devotion to Himself (Bhagavadbhakti), because of 
the Lord's great love for his devotees; devotion and service to 
them gives Him more pleasure than the same done to Him. 
This idea is expressed more by practice than precept, in the way 
Maitreya approaches Parasara, and behaves towards him. It is 
also reflected in the king's reverence for Jadabharata, when he 
realises his greatness as a teacher. 
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The nature of Mok$a or Paramapada is not described much, 
in contrast to the exhaustive treatment of yoga, the means to 

attain it. Paramapada is referred to as "yadvai pafyanti surayah" 
or "sada paSyanti surayah". The liberated soul, reaching 
Paramapada enjoys incomparable bliss in the company of, and 
doing intimate service to, the Divine Couple. Bhagavin is de¬ 
void of anything undesirable and full of all auspicious qualities. 
Hence reaching Him confers on the atma the Supernatural bliss 
which is exclusive to Him, and is beyond comparison with any 
other kind of happiness. He attains Brahmabhava, and Sayujya, 
as mentioned earlier, with regard to enjoyment only. He does 
not share Cosmic Functions. And there is no return to Saiiisara. 

Describing the last stage of Khandikya's, life, the sage de¬ 
scribes how he went to the forest with his thoughts fixed on 
Govinda. There, with one pointed concentration on Him, and 
practising yama, niyama etc., he attained laya in Vi$nu, the pure 
Brahman. Visnucitta here describes atyantika laya 
(V.C.VI.7.104), and gives a detailed account. 

Laya stands for ultimate destruction of name, form and ac¬ 
tivities. This has been mentioned so in passages like "Even as 
rivers merge in the ocean, losing their name and form"; " Shak¬ 
ing off sin as a horse would shake off the hairs"; "the knot of 
the heart is loosened"; "taintless, he attains utmost similarity 
(with the Lord) etc. Laya is not identity in essence, as is demon¬ 
strated in the nitya, naimittika and prakrta layas. If that is so, the 
Lord will have defects like partiality and cruelty. The jlvas also 
will have the defects called "acquiring results of actions which 
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they have not performed”, and "destruction of the results of 
works already done". Absence of association with a body again 
is the special feature of Atyantika laya". 

An attempt has thus been made to present the concepts Tattva, 

Hita and Purusartha in this chapter, drawing material from the 
commentary of Vi$nucitta. It has also been noticed that some of 
the ideas are adumbrated in the Sri Bh5§ya of Ramanuja. 

What follows is the conclusion of this Thesis, drawing to a 
finale all the ideas dealt with in the four chapters, in a cogent 
manner. 

NOTES 


1. " Atra Bhagavata BM§yak&rena Brahmas varilpavi£e$a tadvibhuti-bheda 
prak3LTih tadaradhanarupaphalavi$e$a£ca pr$ta iti pra$tavyartha viscjl 

uktah" V.C.I.1.4. 

2. Vide Sri Bh&$ya with Srutapraklgikl, Voi.I. p.23 1 . 

"So'harh icchami dharmajda Sroturfi tvatto yatha jagat| 
babhuva bhQyaSca yatha mahabhaga bhavisyati|| 
yanmayam ca jagadbrahman yataicaitaccar&caraml 
llnamaslt yatha yatra layame$yati yatra ca||" 

3. Samanya vacanasya vi$e$e paryavasanamiti "Samanya Vi$e$a 
Nyayah". It is also called "Chaga paguny&ya". Cf. Jaimini's 
Purvamlmarhsa VI. 8.31. "Chago va imuitravamat". 

4. Vide Sr, Bh. Voi.I p.225, for definition of "Upabrmhanaril" M.R. trans¬ 
lates this term as "to amplify and support." 

5. See Maha Bhasya, " Bhinnapravrttinimittanam sabdaniih 
ekasminnarthe vjttih sHmanadhikaranyam." 

6. "Tat prakfta vacane mayaf" id mayat -Sr. Bh, Vol .I.p.233. "The affu 
mayat is (to be employed) wherever an abundance of a thing has to be 

expressed" (Paijini, V 4.21) MR Sr. Bh. Vol I.p. 137. 

7. Ref.V.C 1.1.5 "krtsnaih jagattaditmakataya tat pracurameval 
tasmadyanmayamityasya prativacanaih jagacca sa iti 
samanadhikaraijyaih Sartr&tmabh&vanibandhanaiir. 

K. Cf. Sr.Bh. Vol. I., p.232-233. " yanmayamiti mayadatra na 
vikar5rthal?;prthakpra§na- vaiyarthyit. napi pranamayadivat 
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svArthikah." "atah prftcuryArtha eva, tatprakftavacane mayaf" iti 

mayaf Kflsnaih ca jagat taccharlratayA tatpracurameva." "jagaccasa 
iti SAmAnadhikaranyaih jagad brahmarjoh £arfrfltmabhflva 
nibandhanaift" 

9. V.P.T.1.31; See also Ibid 2.7.40 

" vi$noh sakaiAdubhutaib jagat tatraiva ca sthitaml 
sthiti saihyama karta'sau jagato'sya jagacca sah||" 

Cf.Sr.Bh.Vol IT. p.,257. "itihAsa purAijinyapi puru$ottamameva 
par am ak a rana m abhidadhati 

visnoh sakA&dudbhtttaiii jagat tatraiva ca sthitaiti" ityadi$u. 

10. H.H. Wilson V.P.(p.5fh. 16) 

'These are, in fact, brief replies to Maiteya's six questions, "How was 
the world created? By Vi$Qu. How will it be? At the periods of disso¬ 
lution it will be in Vi$iiu. Whence proceeded animate and inanimate 
things? From Vi$iju. Of what is the substance of the World? Vi$gu. 
Into what has it been and will again be resolved? Vi§iju, He is there¬ 
fore both the instrumental and material cause of the Universe. 

11. V.P, 1.2.20. 

"Ak$ayarh nAnyadAdharamameyam ajaram dhruvarfil 
£abdaspar£avihinarfi ladrOpAdhibhirasaihhitarfi|| 

12. V.C., 1.2.19. "DAmpyagniriti vak$yati" 

13. The description of PradhAna confirms generally to the SAAkhya ver¬ 
sion, but they do not agree that it is not independent but completely 
under the control of the Supreme Brahman. 

14. V.P. 1.2.23. "nAho narAtriraa nabhona bhQmirn£slt tamo jyotirabhucca 
nAnyatl 

srotrAdibuddhyA'nupalabhyamekam pradhanikarh brahma 

puminstadSsItir 

see also V.C. 1.2.23, 

15. "Tamah pare deva ekibhavati" ityadi Sruteh. 

16. Vi$nucitta says here- "pradhAnameva pradhAnikadi - svarthe thak 
pratyayah". 

17. In PradhAna or Vyaya which is mutable, the agitation takes the form of 
disturbance of the equilibrium of the gupas. In the avyaya or 
Puru$a(Jiva) which is immutable, the agitation causes the awakening 
of the SarhskAras and the flowering of jftana. 

18. The evolutes are Prakrti, Mahat, AhaAkara in the three forms of SAttvika, 
Rajasa and Tamasa; ten organs of sense and action from the first 
ahahkara. with manas; and five elements with their tanmatras from the 
last, known as Bhutadi. The RAjas&hafikara is a catalyst and has no 
products of its own. The S&ttvika, RAjasa and TAmasa ahaAkAras are 
known as Vaikarika, Taijasa and BhutAdi respectively. 
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19. "Tadaiksatabahu sy&ifa prajayea" (Chand.up.VI.2.3). 

20. Cf.$r.Bh.l.4.1.3,Vol.II.p.l05 

"paramakAraqabhuta parama purugidhlnatvat prayojanavat 
bhOtasuksmarh"- 

tadatmakatvenaiva hi prakftyAdayah svaprayojanaih sadhayanti, 
anyatha 

svarupa sthiti pravrtti bhedah te?am na syuh'V 

21. V.P. Vl.4.39. 

"prakrtirya may a AkhyatS vyakt&vyakta svarfipii)I| 
purusascapyubhavetau llyete ParamStmanill" 

This verse is quoted by &rl Ramanuja; Sr.Bh., Vol. 11,1.4.1.3, p. 106. 

22. V.P. 1.2.52. "NSnAviryah prthagbhfltthtataste samhatim vina| 
NaSaknuvan prajfih sra^pirh asam&gamya kftsnaSabll 
Sametya anyonyasarhyogarh paraspara samASrayahll" 

Cf. Sr.Bh, (1.1.1.1. Vol. I. Sariip.2, p.29) M Tasarhtrivritamekaikaiti M iti 
Srutyaiva coditam. 

23. The seven nether regions - are Atala, Vitala, Nitala, Gabhastimat, 
Mahatala. Sutala andPataia. (V.P.n.5.2). 

24. The four categories of souls are dcva. manuka, tiryak and sthavara 
(Gods, men, lower order of creatures like animals, birds and lower life 
forms, and the stationary - trees, shrubs, mountains etc). 

25. The Commentary on these verses closely follows the Sr. Bh. For 
comparison, see extracts from the commentaries.(Chap.v) 

26. V.P.IL 12.42. 

”MahI ghatatvaift ghatatah kapftlika kapAlikS curnarajastato anul)l 
janaih svakannastimitAtmaniScayairAlaksyate brQhi kimatra vastu|| M 

27. V.P. 1.2.26. 

"anadhirbhagavAn kilo nanto'sya dvija vidyatel 
avyucchinnSstatastvete sargasthityantasamyamahll" 

28. V.C. 1.2.26. "Prakilipuru^aiupavatkalarupamapipa^asminnanta^hitalh ,, 

29. V.P. 1.2.23. 

"niho na ratrirkna nabho na bhumir nlslttamo jyotirabhucca nanyatl 
Srotradibuddhya'nupalabhyamekam pradhinikam brahmapumarhstad 
asTt|) M 

V.C. "nAho na rAtririti sthula kAla upfidhibhOta jyotiradi nisedhe ’pi 
tadAsTditi nirdeSAt suk?mah kalo astlti gaihyate||" 

30. " Kalah pacati bhOtini sarvaijyeva sahitman&l Kalah pakvo yamanvcti 
yastarti veda sa vcdavitH" 

"Kal5muhurtadiinaya$ca kUlo na yadvibhuteh parinamahetuhll" 

31. V.P. 1.2.26. 

"avyucchinnastatastvete sargasthityanta sartiyamahll" 

32. Fur a more detailed account of the divisions of Time, see V.P. 1.3.8.22 
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-1.3.22. Also H.H. Wilson. V.P. pp 20,21. 

33. For a detailed account of the various worlds, see V.P. (chapters 2-12 of 
Am£a II known as BhuvanaKoSa. 

34. V.P. 1.2.55, 

"Pnikjtaih brahmartipasya Vi$ijoh sthinaih uttamajh|| M 

Here V.C.says "BrahmarQpasya, pr&kftainiti vi£e$ai)£bhy£m sva 

asadhiranarh divyarupam- aprtlqtarh sthanarfi ca asti iti sOcitam". 

35. Nitya prajaya is also explained as the daily repose in the Brahman of 
the JIvas in deep sleep- (Su$upti). 

36. Cf. Sr. Bh. 1.1.1.1, Vol. I. p.224. 

"jnana svarupaih ityatrSpi jflina vyatiriktasya arthajStasya kftsnasya 
na mithydtvajfi pratip&dyate; jdflna svarQpasya atmano deva manu^yOdi 
arthikirena avabhd£o bhrfintiriti etflvat m&travacanat." 

37. V.P., 1.4.51-52. 

"Nimitta matramevasau sjjyan&ih sarga karmanil 
pradhana k&ranibhuti yato vai sjjya Saktayahll" 

"Nimittamatraih muktvainaih nanyat kificidapek$ate| 

Nfyate tapatarh $re$Jha svaSaktya vastu vastutamll" 

38. Cf Sr. Bh. II. 1.10.34 (Vol II p.272). 

’'Bhagavati ParaSarenapi devSdi vaicitryahetuh srjyamanSnaih ksetrajn 

anarfi prScina karma Saktireva ityuktarh"."SvaSaktya 

svakarmanaiva devadivastuta priptiriti" 

See also V.P. and V.C. 1.5.66 "SisrksaSaktiyukrah-srsttealctibhyarfi 
yuktahl Srjya Saktilj - karma". 

39. "yadyanyosti parah ko'pi mattah parthivasattamal 

tadai$o’hainayaiti canyo vaktumevamapl§yate||” 

"yada samastadehe$u pumaneko vyavasthitah! 
tadahi ko bhavan so'hamityetad viphalarh vacahll" V.P. 11.13.90-91. 

40. See V.P, II. 14.27 . "paramatmatmanor yogah paramartha itisyate] 
mithyaitad anyaddravyaiii hi naiti taddravyatam yatahll" 

41. Cf. Sr.Bh, 1.1.1.1; (Vol. I. p.247) 

napi sadhan5nu$thanena nirmuktavidyasya parena 
svarupaikyasambhavah, avidyasrayatva 

yogyasya tadanarhatviisambhavatl yathoktam 

" paramatmatmanoryogah.II" iti 

[For jlva who has been released from avidya by performing sadhanas, 
there cannot be essential unity with the Supreme Self, which can never 
be The seat of avidya. So that which is capable of being the seat of 
avidya can never become that which is by its nature, never the seat of 
avidyal. 

42. The changes occuring in the six stages of life, viz., astitva, janma, 

vrddhi. parinama.apaksaya and vinasa. 





174 

43. See also V.P., II 15.24 "pumSn sarvagato vyipl aktSavadayam yatah|" 

44. Cf. Bh.G. II. V.23 

"nainarfichindanti Sastrani nainaih dahati pavakah". 

45. See also V.C., II .15.35. The etymology (nirvacana) of the terra 
Vasudeva: 

’’vasanat Vasudevasya vasitarh te jagattrayaml Sarvbhuta nivaso'si 
Vasudeva nam'ostu tell” 

"tani sarvaiji tadvapuh." M tatsarvaifi vai Harestanuh." 

46. See Ramanuja’s description of Sarlra: -Sr.Bh.II. 1.3.9. (Vol.II. 

р. 222,223) 

"yasya cetanasya yaddravyaih sarvatmani svarthe niyanturh 
dharayituih ca Sakyaifa tacche$ataika svarQpaih ca tattasyaSarlramiti 
§arlralak§anaih astheyara" 

[That substance, which in regard to all things as can be accomplished 
by it, is completely (and always) capable of being controlled and 
supported by an intelligent soul and which has its essential nature 
solely subservient unto the glory of that (intelligent soul)] (M.R. Sr.Bh. 
VolJI. p.326). 

47. See V.C. V.30.15. 

"asve svamiubh&votra yat pumsimupaj&yatel aharii mametibhavo yat 
prfly e^ai vibhijftyatell M 

48. See V.P.LB.17. "Nityaivai$a jaganmata Vi§ijo§§riranapayinI| 
yatha aaryagato Vi$i)ustathaiveyarii dvijottamaH” 

49. The sage Durvflsas is considered to be an aifaSa of Sankara and quick to 
anger and pronouncing curses. "DurvasaS Sahkarasyam^ah cacara 

p|thivfmimftih M - Y J\ 1 92 . 

50. V.P. 19.14. "Mayidattftiti imariunalaih yasmanna bahumanyasel 
Trailokyalifrato mQdha vraaSaih upayfisyatill" 

V.P., 1.9.16 (p.4l) "Maddatta bhavati yasrnatk$ipta malamahitalel 
Tasmatpranag^lakymlkaih trailokyaih te bhavi§yati|| M 

51. a. Sri VenkajeJvara Steam press, Bombay,1910. 

b. Ed. by P.B. Anruihgarachar Swamy of KancI, 1972. 

с. Ed. by N6g Publishers. Delhi, 1995. 

52. 'V.P. 1.8.18 to 33. 

53. V.P. 1.8.35. 

"devatiryartmanu^ye^u punnama Bhagavin Harih| 
strinfimnl SriSca vijfieya nanayor vidyate paramll" 

54. V.P, 1.9.16. 

55. Cf. CatuSSlokI, v.3 

M I$attvatkarunaniriksanasudha sandhuksanadraksyatel 
Na$tam prak tadalabhatastribhuvanaih sarhpratyanantodayamir 

56. V.P.I.9.131. 
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M Sa Slaghyassa guifi dhanyaljsa kullnassabuddhimanl 
Sa SQrassa viknlnto yarfi tvaifa dcvi nirik$ase||" 

57. See V.P, I. 9.120 . "yajflavidya mahdvidya guhyavidyA ca Sobhanej 
atmavidyS ca devltvaih vimuktiphaladayiniH" 

58. n RSghavatve'bhavat sit* rukminl kri$ijajaiimani| 
anye§u cavatare$u Vi$Qore$ft'napayinI|| 

Devatve devadeheyarfi manu$yatve ca minu^TI 

VisijordehanurQparfi vai karotye^a atmanastanumlP' V.P.I.9.142. 

59. V.P.I2.1. M Avikaraya$uddhSyaNityayaParamItmane| 
SadaikarOparupiya Vi$i)ave Sarvaji$i)ave|| 

60. V.C, 1.2.1. 

"Paro yasmannastlti sa paramafy" 

See also (V.P; V.C. 1.2.10 ) "SvarOparOpaguijaiSvaryadibhil] 
utkr$tebhyo'pi utkr$Jah| 

Paramatma - svayamatmantararahitah." 

[There is no other atma indwelling Him]. 

61. See also V.P.n. 1.13; Ibid IV. 1.85. 

62. V.P. 1.4.12. 

Ibid 1.9.66-68; V.C.I.9.67. 

63. See also V.P. IV. 1.86. "MadriipamasthayaSrjatyajoyahsthitaucayo 
asau Puru$asvarupl| 

RudrasvarOpena ca yo atti viSvarti dhatte tatha anantavapussamastam||" 

64. Visnuchitta quotes Sruti and Smfti passages to support his statement: 
"Nanyah pantha vidyate ayanaya", "Mameva ye prapadyante 
mayimetaih taranti te" 

" Brahm5tiarfi Sitikaijtharti ca yaicSnya devata smrtahl 
pratibuddhS na sevante yasmatparimitarh phalaitill" 

65. "Nahipalana sainarthyaih|tesarvefivaraitiHarim" 

66. See also V.P.I.2.14 ; Ibid, 1.4.14 ; 1.12.51-54; U.7.42. 

67. See also V.P. 1.2.13 ."heyabhavacca nirmalam". 

"heya" - faults like avidya(ignorance) and asmita(egotism). mala- the 
eight impurities of the mind viz .."Kamah krodhaSca mohaSca harso 
mino mado matihl 

Vi$adasca astamah proktah id ete mSnasa malahll" 

68. See also V.P. 1.20 .9. Prahlada's stuti. 

Ibid V.30.7-9 Aditi’s stuti. 

69. "Sadbhava Vik3ras", These are according to Yaska "jayate, asti. 
vardhate, pariiiamate, apak$lyate, misyati*' [is conceived, is bom. 
grows, changes, decays and is destroyed) 

70. V.C. 1.2.11 "Sada asti ill vacant kad&citka astitiva vik3.ro niraslah" 

71. V.P.1.2.12. This is the etymology of the name ’Vasudeva' 
"Sarvatrisau samastaih ca vasatyatreti vai yatah\ 
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tatassa Vasudeveti vidvadbhih parip4hyale||" 

See also V.C.n.16.23. 

72. See also V.P. n.7.41 

73. See also V.C. 1.1.5, V.30.11-13 (Aditi); V.C. 1.2.17; Cf. Sr.Bh. Vol .L 
pp. 232.233. 

74. V.C. 1.2.16 

"Paramarti padarh - padyata iti padaih parapripyatva ruparti- 

Paramarti—jrtanindadibhib sarvotkRfarti" - See also V.P., V.C.I1.7.41. 

75. V.P.; V.C. 1.2.18 ."Kri<#atobalakasyeva". 

Cf. Sr. Bh. Vol. n.I.4.1.3 (p.106); 1.4.7.27 (p.171) H. 1.10.33 (p.272). 

76. See under Acit. V.P. 1.2.23 "naho naratnh—" 

77. V.P. 1.2.70 "Sa eva sfjyah saca sargakarti patyatti capalyate cal" 

See also Ibid IV. 1.89.90. 

78. See V.C. 1.3.2. 

"Paramarthatastu divyamartgala vigrahatvaih astyeval" 

79. V.C. 1.2.47. 

From the VaikarikahaAkara (Sattvika), with the aid of the five tanmitras, 
the five organs of sense, and of action, were produced in due order. 
Manas was created from VaikarikahaAkara, without aid. 

80. See V.P. 1.5.63. 

"Nama ruparti bhutanaih kftyanirti ca prapaflcanarfil 
Veda Sabdebhya evadau devadinirii cakara sah||" 

Cf. Sr.Bh. n.4.8.17 (Vol. D.. p.402). 

81. V.C. 1.4.6. 

"narijj&tanl tattviLni nir&nlti tato vidhubl tanyeva cayanam tena 
nMyanah sihftahJ| M ityadi darSanat' 1 . Cf. also "yadambu vaisnaval) 
kSyah-— M V.P.II. 12.37. 

82. Cf. " tvanmaySharh' 1 etc., V.P. 14.13. and "yanmayam jagat" - V.P. L 
1.5. 

also Ibid 1.4-24 (prlhivt stuti) with Ibid 1.2.1 ff. (ParaSaru Stotra). 

83. See also V.P, 1.4.15-16 
Ibid 1.7.46. 

Ibid 1.9.36. 

Ibid V 30.26-28. Aditi's Stuti. 

84. See V.C. 1.9.53. 

". tas y a ainse sthita meroriva anuh| pado'syetyadih visvaSaktili 

jaganmayl||" 

Cf. St.R. of Yamuna (v. 12). 

M kasyayutayuta Sataika kal3m.sakam£e visvarii vicitra 
cidacitpravibhagavrttarnir 

83. See V.P. 1.2.23. "nahonaratrir —brahma pumanstadaslill” 

86. See also V.P. 1II.3.22 . 
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"Dhruvath ekflkfararh brahma omityeva vyavasthitarhl 
Brhatvflt brihhaqatvflt tadbrahmetyabhidhlyareH" Cf. Sr. Bh. ,Vol I 
(Samp. 2. p.l 10). 

87. V.C.1.15.55. athavfl pfiUnBth pllah, ralayorabhedah; iti. "na hi 
paJanasamarthyamfte aarvesvaraih Marim". iti ca. 

"e$a hi idaih sarvarti gfipSyati" 

88. See also V.P. 0.7.40. 

89. V.C. 1.19.77. "VlfQuIaktih parflproktA"ity9dln2L vakfyate. 

90. V.C.119.78. 

"Om ityfidi mantrasyBsrthal} tjtIya?a?fyorvak 5 yate| 
vyatiriktarii na yasylsti, vyatirikto'khilaaya ya^H" 

91. V.C. 1.19.85. 

".saccldinanda svarQpah $a ev&hamavasthita ityatra anantasya 

sarvagatatvaih hetuhl" Ref. also V.C. I. 20.2,3; Cf. Sr. Bh. 

1.1.11.31 .Vol. I .samp.2, p.279. "SastradrstyJ tflpadeSo v&madevavat" 
Vamadeva and Prahlada regard itml as £arira, one with Brahman. 
Prahlada says,"Since the Infinite one exists in all things, I am also 
none other than He", "mattah sarvarti aharti sarvarti mayi sarvarti 
sanatanell". Vamadeva identifies himself with Manu and others, and 
through them, with the Inner Controller. 

92. V.C. 122.56 

"Bha$yakarena - prakBsBdivattuI naiVath parah" ityasmin sutre 
prabhaprabhivalor arthantaratvam samarthitarti” Cf. Sr. Bh. 2.3.7.45,46. 
Vol. II. p.382.383. 

93. See Astrabh0$ai)a adhyaya - V.P. 1.22 vv. 68-74 

94. See under Kala 

95. For details, see V.P., V.C., VI. 5.73 to 79. 

96. Cf.Sr.Bh.,Sr.Pr.I.1.1. l(p,212) 

"yena Sistrajanya jnanena vijftayate, yena upasanatmakena 
sarhdrSyate, yena paramabhaktiruperja anubhava rOpena ca prapyate." 

" —ajnanaih - mok$opaya-jnanadanyat tadvirodhi va". 

97. V.P, V.C; 1.1.24 (also 25,26) "Vi$noh svarupaditi. —-atra svarupa 
sabdo rupa vacanah." 

98. V.C. I 14.24 "jyotib - aprakrta jyotinnayarilparti" 

See also V.C. 1.9.67; Ibid 1.12.45; 1.12.55,56. 

Ibid 1.15.55; Ibid 1.19.64 

Ibid 1.19.74. 

99. See V.P. 1.22.68 -74 (p.l 10) ; These weapons and ornaments are the 
adhidevatas for the various elements that make up the world. They are 
as follows: atma-kaustubariv, pradhana Srivatsa; buddhi-gada; 
ahankara as elements (bhutadi) and organs of sense - sankha-(conch) 
and Sarrtga-bow; manas-cakra(discus) ; vaijayantimala - composed of 
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the five colours of five precious gems - stands for the five tanmatras; 
all organs and the functions of the intellect - the arrows; vidya-wis- 

dom- is the sword, concealed by avidya, the scabbard (sheath), 
[Brahmavidyi- the knowledge of Brahman is capable of cutting off 
samsara. like the sword). 

100. V.C. 1.1.5 "idaih tadatmyamantary&mirupeqa atmatayS 
avasthinakjtarh na tu vastvaikyakrtam". 

101. Ibid 1.1.5. "Jagacca sa iti simanidhikaranyatb 
Sariratmabhivanibandhanach". 

102. V.C. 1.1.5. 

" tasm&datmaSaiirabhfiva evedaih s2m&n&dhikaranyaih mukhyamid 
vaksyamah" 

Cf. Sr.Bh. I.l.l.l Vol. I(p.232). 

103. See also V.C. 1.2.5 ; Ibid 1.2.18 Ibid 1.2.68; 1.2.69. 

104. "paramarthastvamevaiko nanyo'sti jagatah pate| 
tavaiva mahimS yena vy2ptametaccaricaraih||" 

105. Cf.V.C. 1.4.38,39 with Sr.Bh. Vol. I (pp238-39). 

106. See V.C. 1.12.57; and V.C.1.12.69,70. 

107. See V.P.V. 1.30 

"ahaih bhavo bhavantaica sarve Narfiyapatmakkl}" 

108. See V.C. 1.12.87 

"ahaih Haririti ahamarthah pratyagStmiL, so’pi Harih - tacchariraka 
ityarthah. 

109. See under Acit. 

110. See V.C. II. 12.37; 38. 

Cf Sr. Bh 1.1.1.1 ,Vol.I.Samp.2, (pp,43,44); Ibid n. 1.3.9 Vol. II.,p.221. 

111. See V.C. H. 14.27. 

112. See V.P.I.9.38 ; also Ibid.V. 1.32,33; Ibid. V.1.52; Ibid in. 18.34- 

36. 

113. See VJ*. 1.9.88. "K^lrodamadhye bhagavan kurmarupl svayaih 
Harihl 

ma(ndard) n£finddreradhi$thonarh bhramato'bhatmah&muneir 

114. The commentary says here that the idea is that the Earth is sup¬ 

ported by the dharma of the Vedas and Vedic injuction9 
/‘vedavaidikadharmaih bhudharyata iti".V.C.14.9. 

115. See V.P. IV 7.35,36. 

116. See V.P.IV. 11.20. 

117. V.P., 1.14.16. 

" Dharmamarthaift ca k&maih ca mok§aih canviccataih sada| 
ILradhanlyo Bhagav&n anadih puru$ottamah| n 

118. Cf. VC, 1.1.31. 

V 

119. The paftcamahayajnas are - Brahmayajna, Pitfyajha. Daivayajria, 
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Bhutayajfta and Narayajfia. 

120. Cf. M Bhagavadgui)adarpaija M p.130 

11 parami iti vi$e§anena muktanameva ke$Sflcit arv&cinSgatih garbyate. 
giyate ca nirmuktajara maranStmika kaivalya lak$an5- "jarimaraqa 
mok$aya raamflSritya yatanti yc| M iti (Bh.G. 7.29). 
sarhsaraparamapadayoh madhye te$£ih sthflnaiiica. M yogm&rti arfiftam 
s than aril svStma santo$a karujarhl" iti evaifi muktanarfi paramSgatihl" 
L21. The permanence of Kailvalya and its location is a controversial 
issue, even today among the Tehgalais and Va4agalais. 

122. V.P;V.C.. 01.7.15). 

VJV'apunarmarakfi yatra brahmaioko hi saifismrtab". 

[23. ".--devayanah'-arciridih, 

muktimsLrgaparvatvat|chandogye*te , rci$amevabhisambliavanti, 
arci^o'hah ahni apflfyamanapak$amapuryamai)apak$adyan 
sadudailrieti masirfistan misebhyassaihvatsaraih saihvatsar&dadityam 
adityaccandramasarh candramaso vidyutam tatpuru^o mSnavah sa 
enan brahmagamayati e$a vai devayanah panthab* iti”. (V.C. n.8.11). 
124. KeSidhvaja says " ahaiti avidyaySjnrtyurii tartukamah karomi vai, 
rajyaiiiyagariii ca—" The commentary explains avidya as vamaSrama 
vihita karma; and rhrtyu as vidyotpatti virodhi prarabdhakarma V.C. 
Vl.7.9. 

[25. SccV.P; V.C: VI.7.11. 

Cf Sr.Bh. I.l.l.l Voll.p.173. 

26. vide V.P. VI.7.22. "Nirvanamaya evayamatma jnanamayo 

amalahl" 

.27. V.P; V.C. 1.19.41 

"Tat karma yannabandhiya sa vidya ya vimuktayel 
ayasaya apararti karma vidya anya SilpanaipunamH" 

28. This quotaion is not found in the printed editon. It is however 
noticed in the M.Bh. Santiparva, Ch.276.v.2. 

29. This view is ascribed to the Advaitins. See the Sri Bha$ya under 
I.l.l.l. 

30. See V.P. 11.13,14 and 15. Cf. Saubhari's Story Ib.IV.2. 

31. "Sravanarft klrtanarfi Vi$i)oh smaranarh pada sevanariil 

arcanarh vandanarh dasyarti sakhyaih atmanivedanamH" .(Bhagavata. 

Vn.5.23) 

.32. V.P. VI. 2.17 "Dhyayankrte yajan yajfiaistretay&m dvapare 

arcayanl 

Yadapnoti tadapnoti kalau sartiklrtya ke$avamH M 
See also V.C.V1.2.17. 

133. See V.P. TTI.7.vv. 14-34 - u Yamakinkarayor sathvadah' 1 . 

134. "na khalu bhagavatah yama vi$ayam gacchanti" V.C.in.7.34. 
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135. For a more detailed account of "paramartha" refer to 
" Bharatop&khy&na" (V.P. II.14;12-33) and (V.C.I1.15.35) V.C; 
V.P.n. 14.32; 

" vcijurandhra vibhedcna bhedab fadjidi samjflitahl 

abheda vy&pino viyostathJ’sya paramOtmaqal)|| 

136. Cf. Sr.Bh.; Sr.Pr. (Vol I. p.242). 

137. These are yama, niyama, 

^sana,prii)ay2Una T pratyahara,dhyina,dharana and samldhi. 

For more details see Dhruvop&khy&na V.P.I.l 1 and 12. 

138. See V.C. Vl.7.30. 

"itmano bhivassvabh&val) - itmabhavah- satyakamatvftdi. 
*jak$atkridannity5di vyipSraJca.*" 

139. Puru$asuktam - 6. 

140. Moh&narayanopani^ad 6.7. 



Chapter V 


CONCLUSION 

In the proceeding chapters, a detailed expostion of the 
Visnucittlya has been attempted, preceded by other relevant in* 
formation about the author of the commentary, Sri Vi$pucitta 
and his times, other works, contemporaries etc. Sri Vi$nucitta 
was a younger contemporary of the great Ramanuja. He was 
tutored first by Ramanuja and then by Pijlan in the nuances of 

the Srivaispava religion and philosophy. It is quite well known 
that Pillin's Arayirappadi is the first ever commentary on the 
Tiruvaymoli of Nammalv&r. Therefore Engajalvan must also 
have been taught the Divya Prabandha by Pillan. According to 
the "Acarya Vaibhava Manjari", Eiigalalvan was nominated 
by Sri Ramanuja as a Simhasanadhipati 1 , probably in charge 
of the Sri Bha$ya. The main duty of such a Simhasanadhipati 

is of course the propagation of the Sri Bhasya among the people, 
including the refutation of other schools of thought like Advaita 
and Bhedabheda. Nadadur AmmSl (Vatsya Varadacarya) was 
himself a student of Sri Bhasya under Visnucitta. 

The following verse quoted earlier confirms this point. 

"Sri Visnucitta padapankaja sarigamaya 
ceto mama sprhayate kimatah parena [ 

No cenmam&pi yatisekharabh^afinaiti 

Bhavaht katham bhavitumarhati vagvidheyah" || 

[My mind, heart and soul yeam to be united with the Lotus 
Feet of Sri Visnucitta (my preceptor). Of what avail is any¬ 
thing else? If such an union did not take place, how could such 
a person as I, (of poor intellect), be able to understand (and put 
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into words) the inner meaning of the divine utterances of that 
best among yatis (i,e. Ramanuja?). 

Sri Visnucitta’s admiration and reverence for his great mas* 
ter Sri Ramanuja is evident from a few colophons found in his 
commentary. He refers to himself as the bee in relation to the 
lotus feet of Sri Ramanuja, in different beaudful phrases, eg: 

a. "iti Sribhagavadramanuja padabjabhjrtgayamana Sri 
Visnucittaryaviracite VisnupuraijavyakhySne Srivi$nucittiye 
prathamemSe prathamo'dhySyah". 

b. "iti SribhagavadramanujapadaravindabhrhgayamSna Sri 
Visnucitta viracite Srivi$nupuranavyakhyane Vi$nucittiye 
prathamerhse trtlyodhyayah-" 

c. "id Sribhagavadriimanujacarananahnacahcarika Srivisnu- 
cittaviracite SrivisnupuranavyakhySne Vi$nucitfiye prathamerhse 
caturthodhyayah." 

d. "iti Sribhagavadramanujayati&varacaranasarojacancarika 
Sri Visnucittaryaprasadite Srivi$nupuranavyakhyane 
§asthem$e'stamo 'dhyayah ." 2 

In three other colophons he describes himself as one of the 

inner circle of disciples of the great master . 3 

a. "iti Srlbhagavadbh&;yakaracarananalini!uitarahga Sri 
visnu- cittaviracite Srivisnupuranavyikhyane prathamamSe 

dvitlyodhyayah." 

h."id Sribhagavadriimanujapad5ntaiaAga Srivisnucitta viracite 
Srivi$nupur&i>avyakhy&ne Srivi$ijucittiye prathamerhse pah 

camo'dhyayah." 
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c. Same as above "iti Sri Bhagavadr&mSmujapadSntarailga 
Sri visnucittaviracite SrivisnupuranavySkhyane SriviisnucittTye 
prathamerhSe $astho'dhyayah". 

When we think in terms of assessing the contribution of Sri 
Visnucitta to the Srivai§nava religion and philosophy, he im- 
presses us by his two-fold contribution-through original works 

and through commentaries and allied works. In so far as his 
original works are concerned, it is a pity that both the "the 
Sartgatimala" and the "Prameya Sangraha" are lost to poster¬ 
ity. Among his lost works, his Gadyavyakhyana and 
Upanisadvy5khy3na are by way of commentaries. His mag¬ 
num opus the Vi$r)ucittlya is a commentary on the Visnupurana. 
One can assess the contribution of the author, even through his 

commentaries. We have to content ourselves with this particu¬ 
lar aspect of assessing his contribution to the tradition. 

As has already been stated the Visnupurana is glorified in 
this tradition as the PurSnaratna. Sri Yamuna's verse on the 
greatness of this Purana has already been cited. 4 According to 
him, this Puraija deals with the Tattvatraya, Cit, Acit and Isvara, 
their peculiar natures, the enjoyment (bhoga) of Sukha and 
duhkha by the jivas, the nature of their liberation and the means 
thereof. This last aspect is explained in this tradition as Bhakti 
and Prapatti. Any commentator coming in the Srivaisnava tra¬ 
dition cannot afford to ignore this classification of topics given 
by Yamuna. True to his tradition, Sri Visnucitta has dealt with 
all these topics in a masterly way in his commentary. In doing 
so, he faithfully followed the interpretation of several passages 
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of the Vi§nupuraija given by Sri Rfimanuja in his Sri Bhfi$ya, 
mainly in the jijnasadhikarana". To illustrate this point, a few 
examples may be cited eg: 

a) V.P. 1,1,5 

" Yanmayaih ca jagad brahman yata&aitaccaracaraih | 
linamfisldyathfi yatra layame$yati yatra ca || 

Sr.Bh: I.l.l.l.Vol.I.pp.232. 233.234. 

" idarh ca tadfltmyaih an taryamirupena StmatayS vyapdkrtaih; 
natu vySpyavyapakayorvastvaikyalqtaih." "Kjtsnam cajagat 
tacchariratayft tatpracurameval tasmat yanmayamityasya prati 
vacanarh 'jagacca sa' iti samanadhikaranyarhjagadbrahmapoh 
Sariratmabhavani bandhanam iti nisclyate". 

" ...StmaSarirabhava evedaih sSmanidhikaranyaih mukhya 
vjttamiti sthfipyate". 

V.CI.1.5. 

" idam tlditmyaih antary amirupena atmataya avasthSnakrtam, 
natu vastvaikyakftaiii"; "kftsnarti jagat tad&tmakataya tat 
pracurameva." "Jagacca sa iti sam&nadhikaranyaih 
Sariratmabhava nibandhanaih" " tasmfit atmaSarirabhava evedaih 
samanadhi- karanyam mukhyamiti vak^ySmah". 

b) V.P.n. 12.37. 

" Yadambu Vaisnavah kSyah tato vipra vasundhara 

Sr. Bh. I.l.l.l.: Vol.KS.2) p.43: II.1.3.9: Vol.n. p.221. 

"ambuno Vi§ijoh sariratvena ambuparin&mabhutarh 
brahmaijcjamapi Vi$qoh kayah tasya ca Visnuratmeti 
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sakalaSrutigata t&d&tmyopadeia upabrihhaparupasya 
samanadhikaraijyasya tiariratma bhiva eva 
nibandhanamityahal." 

V.C. n.12.37. 

"ambuno Visnoh kayatvena tatparinftinabhutaih 
brahmandamapi tasya kayah, tasya ca Visnuratmeti, sakala 
srutigata t£d&tmyopade£a- upabrmhanarupasya *jy6fimsTty&dina 
vaksyam&nasya samanSdhi- karanynsya sartrfitmabhfiva eva 
nibandhanamityahal". 

c) V ,P, U .i8 

" Vyaktarh Vi$nustatha avyaktarii purujab kala eva ca | 

kridato balakasyeva cestaih tasya ni§amaya||". 

Sr.B h -14, 7 . 27, VpMI- P-17t, 

Kridato balakasyeva-" sarvani cidacidvastuni parasya 
brahmaijo lilopakarananil sjsfyadayaSca Ilia iti 
bhagavaddvaipayanapariiSaradi- bhiruktaml vak$yati ca 
"lokavattulilakaivalyaih" (Br.S.II.1.33.) "avaptasamasta 
kamasya paripumasya.. .jagatsarge lllaiva kevala prayojanartil" 

V.C. 1.2.18. 

"nanu avaptasamastakamasya prayojanabhavat 
sr$fyadimopa- padyate ityatra aha - "kridata" iti. kridaiva 
prayojanamityarthahl" 

d) The commentary on the V.P. verses 11.12.37 to 47, are 

practically in the same words as in the $r.Bh. One verse is quoted 
here: 
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v,p .n.i2^? t 

" Yaccaitadh bhuvanagataih mays tavoktarh 

sarvatra vrajati hi tatra karmavasyah | 
jnatva evarii dhruvamacalarh sadaikarupaiti 

tatkuryidvi$ati hi yena V&sudevaih ||". 

Sr.Bh. 1.1.1.1. Vol.I.fS.2) d.5(L 

"jagadyathatmya jnanaprayojanaih moksopayayatanaih 
ityaha 'yaccaitad' iti". 

V.C. 11.12.47. 

"jagadyathatmya jiiana prayojanarh moksopaye 
yatanamitySha -'yaccaitad' iti". 

e) V.P.VI.7.30. 

" atmabhavarii nayatyenarh tadbrahmadhyaninaiii munim| 

vik ary aril StmanaiSaktya lohamakar$ako yatha ||" 

Sr.Bh. I.l.l.l. VoI.I.dd.248.249. 

"muktasya tu taddharmatapattireveti...ihapi. atmabhavarii 
...'akar^ako yatha' iti. atmabhavarii - atmanah svabhavarh, na hi 
3kar§akasvarilpiipattirakrsyam£nasya. vaksyati ca 
"jagadvyapSra- varjam prakarai)4dasamnihitatvacca". 
" bhogamatrasamya- lirigacca". 

V.C. VI.7.30. 

" ...anadyavidyakarmavasanadehairbaddhasyatmano 
Bhagavajjnanena tadavasthanaSassarvabhavanasaSca 
atyantikalaya-$abdavacyarh...vikaryatvam| 
tadbrahmatmabhavarti nayati. Stmanobhavah - svabhavah - 
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atmabhivah satyakamatvidi, *jak$at kridannity&divySparaSca 
...akarsako hi lohaih atmabhivaih nayati -muktasya brahmanah 
krldadinamavirbhava uktabl 

n V.P.VI.7.95. 

"Tadbhava bhavamapannah tato asau Paramatmanal 
bhavatyabhedl bheda$ca tasya ajnanakrto bhavet IP* 

Sr.Bh. I.l.l.l. Vol.I.p.254. 

"muktasya svarupaiii aha - tadbhavah - brahmano bhavah, 
svabhavah; na tu svarupaikyarh;'tadbhS vabha vamapannah' iti 

dvitiya bhava Sabda ananvayit. pflrvokta artha virodhat ca- 

tada asau paramatmana abhedibhavati - bhedarahito bhavati. Jn 
anaikakaratayS paramatmanaikaprakarasyasya tasmadbhedo 
devadirupai); tadanvayo asya karmarupa ajnanamulah, na 
svarupakjtah— 

V,C, Vl7,9g . 

"muktisvarQpam aha.— tadbhavabhavamapannah - tasya 
parasya brahmano bhavah apahatapapmatvadayodharmah; 
tesam bh&vaih - avirbhavarh, apannah - praptah, tada asau 
paramatmana abhedi bhavati - jnananandadi SkSrairekaprakaro 
bhavatityarthahl bhedah - devadirupah, tadanvayo asya 
karmarilpajflanakrtah — svarupaikya pakse tu dvitlyo 
bhavaSabdo nirarthakah. abhedi bhavati ityasya ca punaruktih. 
" anyaddravyaih hi naiti taddravyatMi yatah" iti cokta virodhatl 

g)Y£XUM 

" vibhedajanake ajnane naSamatyantikarh gate | 
atmano brahmano bhedamasantaih kah karisyad 11" 
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Sr.Bh.I.l.l.l. Vol.I. p.255. 

"etadeva vivyijoti, 'vibhedajanake ajflane —karisyati ||" iti. 
vibhedah - vividho bhedah, devatiryaAmanuyya sthavaratmakah. 
yathoktarh saunakenapi "caturvidhopi bhedo'yam mithya jfl 
ananibandhanah" id. Stmani jflanarupe devadirupavividhabheda- 
hc tubhutakarmakhyaj nane parabrahmadhyanena ityantikanasam 
gate sad hetvabhSvit asantarh parasmat brahmanah atmano 
devadirupabhedam kah kari$yati ityarthahj" 

V.C. VI.7.96. 

'' etadeva vivpjoti-vibhedah-devamanusyadirQpahl atmani jn 
anaikartipe devadivividhariipa vividhabhedahetu 
bhutakarmakhya- jfiSne parabrahma darSanena fityantikanalam 
gate sati. parasmSd brahmanah atmano bhedaih—devadiruparfi 
bhedarh kah karisyati - na ko'pi kari$yatityarthah| yatha'ha 
Saunakalj: "caturvidho hi bhedo'yaih mithyajn 

ananibandhanah" iti II 

Since Advaita was looming large on the horizon, and since 
the interpretation of several passages in the Vi$nu Purana was 
given by $ahkara in the light of Advaita, the need was felt for a 
systematic and significant regular commentary on this impor¬ 
tant PurSrja, from the viewpoint of Vi$i$fadvaita. The com¬ 
mentator had to take stock of the material available - Sankara's 
interpretation and Ramanuja's interpretation, and the views of 
other schools of thought. For instance, refutation of the Carvaka 
system may be seen in V.C.1.17.58; that of SaAkhya under 
1.17.83; the Upadhi theory of Bhaskara's Bhedabheda in 1.1.31 
and that of the Arhats (Jains) in III.18.9-15. Advaita is refuted 
time and again throughout the Commentary. 
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In all probability the interpretation of the Vi$ijupur§ija pas¬ 
sages given by R&manuja had the sanction of tradition behind it. 
In the case of the BrahmasQtra Vyfikhyflna he had referred to 
the PflrvScflryas headed by BodhSyana. In the case of the 
Visnupurapa also., there must have been a traditional way of 
understanding it, although $rl Ramanuja has not made any spe¬ 
cific reference to it anywhere in his works. Thus the task of 
EdgalalvUn to provide a traditional, and at the same time, scho¬ 
lastic interpretation of the Visnupurana became all the more 
imperative. In fact, he has referred to Ramanuja as Bha$yakira 
in several places and quoted from his Sri Bha$ya. His regard for 
the Vi§i>upurai)a is of a very high order, as in evident from the 
following verse found in the introductory portion of his com¬ 
mentary: 

"am£ai$sadbhissam&kimamaAgairvedarh ivaparam | 
pur&n&m vaisnavam cakre yastarh vande paraSaram ||" 

The Visijupurana is compared to the Veda. The six amfas 
comprising it, are compared to the six ahgas of the Veda. This 
is a glorious tribute paid by Visnucitta to this particular Purana. 
This compliment assumes greater significance when we think 
of the general position of the Puranas in relation to the Vedas, 
for eg., Mahabharata declares that the Itihasas and Puranas have 
to be pressed into service when interpreting the Vedas; Cf. 

itihasa puranabhyam vedam samupabrmhayet". 
(M. Bh. Adiparvam). 

But Visnucitta considers this Purana itself as the Veda, mak¬ 
ing the rest of literature auxiliary to it. In fact, in the introdue- 
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tory portion of his commentary, Vi$qucitta has quoted the verse 
of Yamuna "tattvena" etc., We are therefore in a position to 
conclude that what Vi$i)ucitta has given in his commentary is 
the traditional interpretation of the PurSna as he received it from 
his great acaryas, in conformity with the contents outlined by 
Yamuna. 

Of all the disciples of Ramanuja, it was given to Visnucitta 
alone to provide the first and possibly the only Vi§i$tadvaitic 
commentary on the prestigious Purapa 5 . The other well-known 
commentary is the one by Sridharaswamin, (1350-1450 A.D.), 
known as the " Sridhariya", and which he calls " AtmaprakaSa". 
Sridhara. inspite of his Advaitic ivews, describes himself in his 
coloption at the end of the Puraqa as "Srimadvi$nubhakta 
Siroratna ^ridharasvamin". 

If is also worthwhile to give a brief note about the style of 
Visnucitta. It is simple, compact and crisp. Sometimes he skips 
over a few verses which, in his opinion, can be easily followed 
- for eg., he dispenses with six or seven verses (I.9.W.113-119). 
with a brief note on the most important word 6 . 

At times his commentary is very suggestive and expressive; 
for instance, explaining the following verse: 

" tatah sltarhSurabhavajjagjhe tarn maheSvarah | 
jagrhuka visarii nagah k$lrodabdhi samutthitamll" 

(V.P.1.9.97). 

he makes the following statement - "nagasca iti ca sabdat 

mahesvaro'pi visarii jagraha". 

His commentary is very helpful in that it explains passages 
without ambifiuitv. ee.. exDlaininE the last verse of the Purana. 
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"iti vividhamajasya yasya rupaiti 
prakrtiparatmamayaiti sanitanasya | 
pradiSatu BhagavanaSesa purhsam Harih 
apajanmajaradhikirh ca siddhim || (V.P.VI.8.64). 

The expression "prakitiparltmamayaih" has been interpreted 
thus: "prakrtih - vyaktavyaktatmika, tasySh param aprakrta 
divyasarirarfi, atma purusah 'Prakrti' stands for material na¬ 
ture in her manifest and unmanifest conditions. The word 'Para' 
denotes the Celestial Body of the Lord, which is non-material 
(aprakrta). The word 'atma' stands for the jlva. Thus the 
Tattvatraya is said to comprise the rupa of the Lord. 

Thus the interpretation given by Vi$nucitta, on this impor¬ 
tant Purana, carries the fragrance of tradition and profundity of 
scholarship. 

It is also worthwhile to note in this connection, that there is 
vast scope for future researchers in the ViSistadvaita tradition, 
particularly in relation to £ri Visnucitta and his works. Some of 
his works which have not come down to us may still be discov¬ 
ered in some of the personal libraries of traditional scholars, or 
they may be located in the public libraries themselves, under a 
wrong caption. Further, according to the publishers of the Sri 
Venkatesvara Steam Press edition, the extant text of the 

Visnupurana consisting of six am$as comprises only the first 

part of a larger Purana. According to them the second part is 
awaiting publication. Since this edition was published in 
A.D.1910, it is not known whether the book was published, or 
if not, why not. or what exactly has happened to the text. All 
these are topics interesting enough for a younger scholar to take 
ud for further research. 
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NOTES 

1. Ac&rya VaibhavaMaftjari., Vol.I.p.277. 

2. See V.C. a. 1.1; b. 1.3; c.1.4; d.VI.8. 

3. See V.C. 1.2; 1.5 and 1.6. 

4. Cf. Stotraratna, v.4., 

"Tattvena yaicidacidUvara tatsvabhlva 
bhog&pavargatadup&yagatlrudiLrahl 
SandarSayanniramimlta puraijaratnarti 
tasmai namo munivaraya ParaSarayall" 

5. Wilson mentions another commentator Ratna-garbha Bhafta, 
disciple of Vidya Vicaspati, and son of Hiranyagarbha. 

Ratnagarbha entitles his commentary " VaisnaviikOja candrika." 
Sridham mentions the work of SrividvatsukhayogLn, whose work he 
says he has followed. 

6. See also V.P.I.12.W.88-99. 
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